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Something happened in the Spring of 1979 that greatly impacted my life, my orientation 
to the world, and my capacity as a psychotherapist. It feels important to write about and share my 
experience with other clinicians who might feel stirred to new directions as the result of my 
account. 
What happened was an encounter, a journey of sorts. I had just begun a new job in a new 
place. Despite being warned that the nature of the position meant that I would be essentially 
isolated from colleagues, I chose it as a gesture of my desire to embark on a new and more 
creative way to approach people. My training as a psychotherapist was ostensibly complete, but 
there was still the need for a push towards a broader dimension in my work that had not been 
addressed in my academic preparation. 
As I sat in my office I would look out at the beautiful pine trees that surrounded the 
campus. Trees have always been my true guides. I knew I needed guidance, and silently prayed 
for help. I asked: what could my presence add to the lives of these young people? Help did 
appear within a few days of my arrival. But like most help that really helps, it did not come in the 
expected manner. 
Juan appeared in my office daily, just as the sun was setting. He wore a green uniform 
and carried a feather duster in his back pocket. He seemed in a rush as he emptied the wastepaper 
baskets, but occasionally he’d drop a word or two before leaving the room. There was an unusual 
quality about his presence. His eyes seemed to see everything and I would often find myself 
pondering his words after he left. At first I hid behind professionalism, attempting to settle into a 
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contented avoidance. Gradually conventionality dropped away and we began to chat. The 
chatting turned to talk and the talk to an exchange of compelling intensity. The journey had 
begun, but its nature and scope were yet unknown to me. 
Remarkable changes began to occur in me, in my relationships, in my clinical work, and 
in everything my life touched. I realized soon that Juan was more than a janitor, a philosopher, a 
professor of Latin American history, a yogi, an Inca, or a man with remarkable insight into 
human nature and life. Juan seemed more, in fact, than Juan. We talked about psychology, art, 
philosophy, music, religion - but the subject mattered little as I found my consciousness tickled, 
prodded, tricked, and swirled around in more directions than I thought possible. I felt a bit like 
Carlos in Ixtlan, sputtering, giggling, and gasping for air as my unlikely guide taught me more 
about myself and human experience than I had learned in years of clinical training. As the 
awareness and sensitivity to my own being grew, I found that I was working very differently and 
getting very unexpected and positive results with my clients. I tried to concretize and systematize 
some method but found that these results could be attributed only to a change that was occurring 
in the quality of my own observations and responses. 
I have chosen to share the story of this unique apprenticeship to help others understand 
the nature of intuitive experiences, and to recognize and appreciate them when they do appear. I 
hope to throw light on the current state of training for the clinician and suggest possible new 
directions for broadening the reaches of psychological understanding and practice towards the 
realm of intuition. 
In Chapter One I will show how my need for an intuitive training went beyond the usual 
offerings of a graduate education in psychology. This need has also been recognized by other 
members of the profession, particularly those in the Transpersonal Psychology movement. I will 
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trace the history of this growing awareness as it has been addressed within this movement and 
show some of the concerns that have emerged as psychologists have attempted to approach 
intuition in a deeper and more experiential way. The link with various spiritual traditions will 
become obvious as the means whereby psychologists have attempted to expand their intuitive 
capacities. This exploration will show the need for research which addresses how the process of 
intuitive change takes place on an experiential level and will develop criteria for undergoing this 
process safely. 
In Chapter Two I will offer a comparative exploration of the literature on intuition within 
psychology. The focus will be on the problems inherent to the study of intuition, the way it has 
been defined, and what value and significance it has achieved. An attempt will be made to 
understand how intuition has been understood in relationship to reason, to action in the world, 
and to the potential place of intuition in psychology. There will be a discussion of the way 
various writers have viewed the training of intuition, as well as the relationship of intuition to 
spiritual practice. 
This chapter will also provide an overview of some of the experiential approaches to the 
training of intuition as it has been presented in subjective accounts of individuals undertaking 
various spiritual practices. 
In Chapter Three I will describe recent changes in phenomenological research methods. I 
will focus on the descriptive experiential account as it offers the best application to the 
understanding of intuition and is appropriate for my own work. I will give a report of my own 
process of gathering materials during the course of a three month journey in the form of journal 
excerpts, as well as provide an analysis resulting from dialogues with the guide following the 
experience. 
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In Chapter Four the Integral Yoga of Sri Aurobindo will be briefly outlined as a prelude 
to the later experiential account. The chart of the Planes and Parts of the Being (Aurobindo, 
l973f) will be offered with explanations as a way of introducing the stages of the awakening of 
intuition as it may occur in a particular individual within this yoga. Since no uniformity of form 
is expected in this unfoldment, this material will not be presented as a model or map but will 
serve as an orientation for the reader approaching the experiential material which follows. 
In Chapter Five I will offer a descriptive account of the journey itself. There will be a 
report of the three months covering the initial phase of a larger process of spiritual growth, 
during which the awakening of intuition was the decisive factor. Additional autobiographical 
material which is relevant to the preparation phase of the journey will be presented. Journal 
excerpts which demonstrate a particular element or stage in the process will be included, 
followed by an explanation of each experience in terms of the Integral Yoga of Sri Aurobindo. 
In Chapter Six I will offer a summary of the work as well as a discussion of findings and 
implications for future application. 
 
Background of the Problem 
This section of the work will demonstrate the need for a change in the field of psychology 
to broaden the scope of the understanding of human processes beyond those currently available 
in graduate training. This change will be to support a more intuitive approach to the work of 
psychology. I will explore how this need takes the form of an increased curiosity about the 
theoretical and experiential offerings of other cultures and times, and I will show how 
psychotherapists have attempted to integrate this understanding into their ongoing work.  
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I will also focus on the problems encountered in this process of growth. It is often 
undertaken as a spiritual discipline, as shown by writers of the Transpersonal Psychology 
movement. Future work would trace this historical progression as an indication of an 
evolutionary trend towards intuitive understanding. 
 
Origins of the Study 
This study emerged from what was experienced as a demand for expansion within myself 
as an individual, as a psychotherapist, and as a member of what I consider to be an evolving 
humanity. I recognized others as having this same demand. Like most work of its kind it grew 
from the inside out, and is a description of the results of that process, written with a retrospective 
view. 
As an individual, the prelude to this research was marked by an increased sense of 
frustration with time-worn definitions and forms. As a psychotherapist I was experiencing the 
need for a move towards a broader awareness and application in my work with people. I was 
aware that the training I had received in psychology could take me only so far and that there was 
yet a vast amount to learn about human beings, their functioning, and their place in the larger 
frame of things. 
I have observed that therapists in recent years have attempted to expand their awareness 
of the potentialities for human growth by turning to the traditions of other cultures and times. 
The Transpersonal Psychology Movement is an expression of this trend, and the efforts of the 
people who share this orientation have been essentially threefold. There have been theoretical 
explorations, experiential explorations, and attempts at integration and application of these 
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offerings to the ongoing concerns of psychologists. 
In the initial stages of this expansion, we shall see how theorists have approached these 
other cultural traditions from the position of Western mental constructs and have attempted to 
grasp the nature of these ancient truths with their usual modes of knowing. They have turned to 
written teachings and have attained some conception of another perspective, but without 
experience their understanding has lacked depth.  
For mere dabblers in thought, this would be sufficient. But therapists are workers, people 
who need to integrate and apply what they learn. Their frustration in lacking a holistic awareness 
that can be brought to their craft has led some to delve further into more experiential approaches.  
Some of these explorers have come back with methods and techniques which can be 
applied to their practice with clients. These methods and techniques have varied effects. Some 
broaden the therapists offerings, some are found ineffectual, and some leave the therapists and 
their clients confused or coping with hazards that are difficult to assess. 
Integration of an intercultural perspective into a Western way of life is a life-task in itself, 
and integration of these methods and approaches to the ongoing work of psychotherapy is an 
immense undertaking. It needs to be taken seriously, with full awareness of the potential dangers 
as well as the expanded possibility for growth in utilizing old maps in new territory. The 
offerings of the East or other cultures are not something we simply add to Psychology, but 
something that Psychology must grow into. 
Change is a response to perceived pressure, and the Transpersonal Movement in 
psychology is evidence of an evolutionary trend in consciousness. This has put a demand on 
traditional Western psychology for ways to explain phenomena such as altered states of 
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consciousness and certain psychobiological symptoms that cannot be understood within the usual 
framework of psychopathological schemes. Sutich (1969) has tried to define the limits of this 
new perspective in psychology; this definition shows the unwieldiness of new explorations 
before simplicity comes to clarify goals: 
Transpersonal (or “fourth force”) Psychology is the title given to an emerging force in the 
psychology field by a group of psychologists and professional men and women from 
other fields who are interested in those ‘ultimate’ human capacities and potentialities that 
have no systematic place in positivistic or behavioristic theory (“first force”), classical 
psychoanalytic theory (“second force”, or humanistic psychology (“third force”) The 
emerging Transpersonal Psychology (“fourth force”) is concerned specifically with the 
empirical, scientific study of, and responsible implementation of the findings relevant to, 
becoming, individual and species-wide metaneeds, ultimate values, unitive 
consciousness, peak experiences, B-values, ecstasy, mystical experience, awe, being, 
self-actualization, essence, bliss, wonder, ultimate meaning, transcendence of the self, 
spirit, oneness, cosmic awareness, individual and species-wide synergy, maximal 
interpersonal encounter, sacralization of everyday life, transcendental phenomena, 
cosmic self-humor and playfulness; maximal sensory awareness, responsiveness and 
expression; and related concepts, experiences and activities. As a definition, this 
formulation is to be understood as subject to optional individual or group interpretations, 
either wholly or in part, with regard to the acceptance of its content as essentially 
naturalistic, theistic, supernaturalistic, or any other designated classification (Sutich 1969, 
15—16). 
The 70’s marked an explosion of scientific research into the realms of consciousness described 
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by Sutich, concurrent to the growth of the Transpersonal Psychology movement. Such work 
attempted to understand psycho-physiological phenomena common to Eastern psychological 
systems but which were virtually unknown in the West. Attempts were made to stretch the 
boundaries of scientific understanding to translate such occurrences into terms readily 
understood within the medical model and more biologically oriented definitions of human 
experiences. Tart (1972, 1975) and White (1972, 1979) made monumental efforts towards 
compiling and integrating research and explanations of altered states of consciousness as they 
filtered through psychological understanding. Ornstein (1972, 1973) continued his work on split-
brain phenomena and cognitive style as they related to individual differences and learning. He 
also made a major inroad in bringing an awareness of intuitive modes of consciousness as he 
understood them to public awareness. Pelletier (1976, 1978) also worked to bring theoretical 
models of Eastern thought to the Western psychological framework. 
In keeping with the increasing need for cognitive means of structuring phenomena during 
the process of expansion and exploration of alternative realities, psychologist Ralph Metzner 
wrote a book called Maps of Consciousness (Metzner, 1971). He claims that a model or theory 
(common in Western Psychology) differs from a map in that a map is pragmatic and can be used 
as a prediction of occurrences if certain practices are followed. He talks about the recent 
“upsurge of interest in the old maps of evolutionary development” while individuals are 
experimenting with ways that best suit their needs. The map, which is analogous to the journey 
or path of psychological transformation, is seen as useful during the period of initial exploration 
and choice, before the direct guidance of a teacher occurs in the individual development. 
Elmer and Alyce Green also point to the value of such a map, and in relation to 
Assagioli’s definition of “Height Psychology” they arrive at one of the many complex maps of 
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consciousness that begin to pervade the field in the early 70s. At the same time they comment 
about the limitations of making too severe interpretations from such aids to understanding: 
In using a diagram it is worth remembering, along with Korzybski (1948) and the 
Institute of General Semantics, that the map is not the terrain, the name is not the thing. 
(Green and Green, 1971, 29) 
Goleman also offers a map of consciousness based on the Tibetan Buddhist prayer wheel, 
speaking about the broader range of concerns encompassed in Eastern Psychologies which are 
capable of including our own perspective within them. He writes about the need for a paradigm 
shift in approaching new modes of experience and addresses the importance of acknowledging 
limits to understanding presented by cultural differences: 
If we are to arrive at the fullest possible understanding of human psychology, it behooves 
us to turn to these other systems of psychology, not as curiosities to be studied from our 
own vantage point, but as alternative lenses on man through which we may be allowed 
visions and insights which our own psychological viewpoints might obscure…The 
experiential base of these Eastern teachings, however, prove far more consequential for 
both our system of psychology and our culture at large than the concepts they offer. 
(Goleman, 1974, 76) 
Welwood also shares this awareness of the limitations of linear thought in expanding our 
understanding: 
Insofar as traditional Western psychology has been primarily concerned with observing 
behaviors or developing conceptual theories, the appropriate mode of functioning of the 
psychologist has been primarily on this linear discursive level…if psychology is to 
become comprehensive, it must acknowledge not only the implicate order of felt 
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experience but also its underlying implicit, ungraspable ground. (Welwood, 1979, 28) 
Here we see that the place of intuition and intuitive ways of experiencing reality is beginning to 
be acknowledged for the purposes of deeper psychological understanding. The value of maps in 
the initial phase of investigation and comparison is clear, but understanding of the kind 
suggested by Welwood demands a willingness to move blindly with a heart full of trust: the 
essence of intuitive learning. 
In a description of his work with his guru, Muktananda (1972) speaks about how 
explanations of his experiences during the course of his training only occurred after his 
immersion in the event. Satprem (1970), Sri Aurobindo’s biographer, describes this same 
essence of intuitive understanding that underlies Sri Aurobindo’s own work: 
Sri Aurobindo was the first to be baffled by his own experience and…it took him some 
years to understand exactly what had happened. We have described the experience as 
though the stages had been linked very carefully, each with its explanatory label, but the 
explanations came long afterwards, at the moment he had no guiding landmarks. 
(Satprern, 1970, p. 256) 
Similarly, a quote from The Mother, who continued Sri Aurobindo’s work after his death, 
clarifies this approach: 
For other yogas, the paths have been beaten, but for [this] yoga, nothing has been done, 
ever, so it is necessary to invent at every moment. (The Mother, 1960) 
 
The Need for Experience in Intuitive Training  
The move towards experience as opposed to theoretical understanding became one basic 
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requirement for inclusion of articles in Tart’s Transpersonal Psychologies (1975b) which offered 
an overview of Transpersonal Psychology. The Journal of Transpersonal Psychology supported 
this trend towards research based on direct experience. Kornfield, in his study of experiences 
emerging during the course of meditative practice, makes this comment: 
By starting with the direct experiences and being open to their range, frequency, and as 
well, to the very infrequent but unusual phenomena, we map the necessary ground which 
precedes further investigation and understanding. (Kornfield, 1979, 57) 
The first efforts and results of a deeper exploration emerge as the old definitions of ego 
psychology begin to dissolve within the increasing barrage of new questions and contrasting 
definitions. The need for an experiential grasp of these concepts becomes evident despite 
admonitions about the impossibility of forging a cultural leap to another way of understanding 
demanded by alternative perspectives. Sampson’s words in the final pages of his book prove 
noteworthy: 
We each have touched the transcendent yet find few rewards for pursuing the matter 
further. But there are those moments, those exceptional instances, in which we extend 
ourselves and see what lies just beyond the next turn by taking that turn. The courage to 
be what we can be, however, is neither so readily available nor so readily reinforced; so 
we sink back into the everyday world and busy ourselves with our maintenance within it. 
None of this is puzzling; but beyond our present scope, to ascertain why some persons 
push onward anyway, in spite of it all. (Sampson, 1975, 208) 
The dangers of the path only become evident with increased sincerity and effort to bridge the gap 
I have described here. As stated repeatedly within the spiritual traditions, the need for experience 
as the means for true intuitive understanding to occur is increasingly found within the 
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transpersonal framework. The question can be raised as to just what the results of this exposure 
can be, either to the therapist who engages in spiritual disciplines or to clients who do so under 
the supervision of a transpersonal therapist. 
 While tracing the possibilities of new ranges of consciousness available to people in 
everyday life, Bentov (1979) comments in an appendix about a phenomenon which has been 
increasingly familiar in psychiatric practice. He calls it the “Kundalini casualty”: a series of 
symptoms that result from energies being awakened in an individual who has not undergone 
adequate preparation of body, emotions, or mental state before knowingly or unknowingly 
engaging in a spiritual discipline.  
White’s book of articles on individuals in Kundalini crisis (1979) also points to the 
unexpected and hazardous results of practices that do not take individual readiness or individual 
needs into account. The innocent maps of consciousness offered earlier by the Lama Foundation 
(1971), Golas (1972), and Keyes (1975) begin to be subsumed in the deeper implications of 
engaging in inner work. The dangers of the path, well known and respected in the ancient 
traditions, begin to make themselves known in sometimes frightening ways to the unsuspecting 
therapist. Meadow, in her article on the awakening process, says: 
There are many dangers in this journey. One can drown, i.e. be overwhelmed by the 
unconscious as happens in the psychotic state. One can also lose his way, or become 
diverted by attractions which are encountered along the way. The difficulties in this 
journey have been described in the great epics and myths of the world. (Meadow, 1979, 
62)  
Kornfield (1979) describes the difficulties of integrating back to the outer life experienced by his 
meditators after extended meditation retreats. Clark too speaks of the dangers of programs 
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intended to develop psychic potential: 
It is not surprising that in the West the esoteric teachings of the East have been packaged 
and sold to anyone who is willing to pay the price of admission. Nor is it particularly 
surprising that the science of psychology, concerned primarily with measurement, 
prediction and control, is reluctant to deal with the ethical implications involved…In 
recent years we have learned much about releasing energy, raising energy, transforming 
energy, directing energy, and controlling energy flow. Yet the energy we are talking 
about remains undefined. (Clark, 1973, 162) 
Clark, whose article points to the value of intuitive training for the psychotherapist, goes on to 
talk about the corrupting influence of power itself. She shares my opinion that psychic energies 
do have the potential of being misused or usurped by the egotistical needs of the individual: 
It has been suggested that the development of ESP may have built-in safeguards, in that 
when a person opens up to greater dimensions of psychic awareness his own 
consciousness is raised, and therefore he would be unlikely to misuse his powers. At 
present this appears to be a totally unsubstantiated assumption. (Clark 1973, 164) 
The spiritual casualty is a concern of those therapists who are called upon to treat seemingly 
mystifying collections of symptoms which would be “normal” in some respects to anyone 
engaging in spiritual practice. Yet even in a traditional spiritual undertaking these symptoms can 
show movement into a danger zone that requires specific and immediate action. Most therapists, 
even those tuned to working with energy systems, would be overwhelmed by the need to work 
with new definitions of normalcy and pathology that has not been addressed in their training.  
The implications of psychiatry becoming aware of the dangers of the path have been 
clearly stated in a book by Sannella (1976) in which the “symptoms” of awakening are spelled 
 / Harmon / 18 
 
 
out for the medical profession. An article by Wapnick (1969) comparing the personal accounts of 
St. Theresa with those of a schizophrenic woman points to the difficulty of discernment in even a 
trained clinician aware of the transpersonal process and speaks to the need for increased dialogue 
and mutual consultation between the orientations of spirituality and psychology. The importance 
of knowing the stages on the path have led many writers to spell out and clarify expected 
happenings within the various traditions and during the process of awakening. Individuals such 
as Walsh (1976, 1977) , Golernan (1974) Maslow (1969) and Schultz (1975) are among those 
who have contributed to the need to understand the diversity of experience one can expect in this 
new terrain. Accounts such as these have prompted my own approach to this study. 
 
The Need for Integration and Application 
The dangers of the path emerge only at the point that theory becomes practice: when 
practitioners are forced to use what they know and integrate this understanding into their ongoing 
work. Such activity demands something other than what can be learned from a book. All people 
who practice an art or skill discover, at some point in their training, a capacity to “fly by the seat 
of their pants.” It is at this point that truly creative individuals make themselves known. This is 
one aspect of intuitive understanding and action. Such learning usually occurs outside of the 
classroom and generally is not addressed in our educational system. William Barrett, a 
contemporary philosopher, speaks directly to the need for an intuitive shift when theory becomes 
practice: 
We commonly speak, for example, of a painter or writer’s technique. We even give 
studio courses in these subjects. And if we enroll as students, we seek to learn to paint or 
write, as the case may be. But even here, and perhaps most of all here, if we watch how 
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the various meanings trade off, we get a glimpse of the more precise and limited sense of 
technique. The teacher may give us certain quite simple and mechanical rules to get 
started. But if the student persists and develops, he eventually reaches a point where the 
teacher has to tell him he is on his own, and there is no prescribed technique that will 
paint his picture for him. 
Then other words have to be invoked - a special knack, a gift, flair, talent, or, 
most remote of all, genius. Indeed, it was a simple consideration like this that led Kant to 
define genius as the ability to produce something over and above any rules. Genuine 
creation is precisely that for which we can give no prescribed technique at that point 
beyond which real creativity is called for - in the sciences as well as the arts. (Barrett 
1967, 71)   
Barrett’s words bear directly on the concern of this research and the important potential for a 
more expansive and creative approach to clinical work. Psychotherapists are caring individuals 
who are eager to apply what they learn. They are innately aware that intuition has the capacity to 
provide just the sense of flexibility and responsible freedom that clinical work demands. Coupled 
with a desire for a more expanded view of human potentialities, they have moved towards 
mediative and spiritual practices. As we have seen, however, this is a route not without its 
dangers for both the therapist and the clients that come for help. For a storekeeper to move 
towards spirituality and its practices poses little threat to his customers other than that they might 
find his shop closed down from time to time. But therapists are “playing with fire” when they are 
unaware of the nature of energies released in themselves and in their clients as the result of 
practices which do not address themselves directly to application to psychotherapy. 
There is evidence that therapists are running into doubt about their own craft and have 
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experienced role-conflict about whether to serve as gurus or therapists. Crampton (1974), 
Meadow (1979), Ram Dass (1975), Sutich (1973), and Welwood (1979) are among those who 
have addressed this issue. The problem of where psychotherapy ends and where spirituality 
begins has been discussed within the transpersonal psychology movement, but it still needs to be 
understood more fully. Any merging of the two approaches should result in the enlargement, not 
diminishment, of the offerings of each. I feel that a deep understanding of the potential of 
intuition could help resolve this split. 
Clinical training is a lengthy task, but spirituality also follows its own law. Spirituality 
provides very clear guidelines as to the kind of help offered, with implications of that help for 
both the guide and the individual seeking change. Therapists who ignore the responsibilities 
implied in spiritual guidance face great hazards, especially when their own ego issues have not 
been addressed. 
The need for a clear understanding of what Transpersonal Psychology is and what a 
transpersonal psychologist does has been an ongoing concern within the movement. A book by 
Rama, Ballentine, and Ajaya (1976) attempts to clarify the link between yoga discipline 
(primarily hatha yoga) and Western psychotherapy. In a cognitive exploration of energy systems 
in the body, the aspects of mind, and the emotions, it moves beyond the usual perceptions of 
traditional psychotherapy. It compares psychotic and mystical states. It does not suggest that the 
clinician adopt any particular technique in his work, and again there is the sense that therapists 
who have not experienced what the authors are talking about will cause little difficulty to their 
clients other than a possible sense of confusion. It is merely an intellectual exercise, not a 
guidebook for experience. 
Another article which contrasts markedly with previous attempts to delineate the 
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framework of transpersonal psychotherapy was written by Crampton. In this work she describes 
techniques and shows how spiritual principles can be incorporated into the practical work of 
psychotherapy. She addresses the importance of the individualized outcome of training derived 
from experience, a position I support. She expresses an understanding of intuition in its highest 
sense as the only means whereby a true bonding of theory and practice can occur, and 
corroborates my assertion that the consciousness of the therapist determines the direction and 
outcome of therapy: 
…the centrality of consciousness in psychotherapy implies that the state of consciousness 
of the therapist has a profound and far-reaching effect on the therapeutic relationship. 
(Crampton, 1974, 48) 
Crampton brings up two other points which I consider essential: “the techniques themselves do 
not define either the context or the content as transpersonal”, and that the full spectrum of life 
experience should be addressed in therapy, not just the spiritual dimension. Crampton recognizes 
the importance of the therapist acknowledging limitations in approaching the spiritual realm, 
which suggests both the need for careful self-observation about whether to take on the role of 
guru or guide and the need to not abandon traditional psychotherapeutic concerns of clients. 
The need to define the limits of this new psychology has been the subject of many 
previously mentioned articles. Meadow speaks of the relationship between the transpersonal and 
spiritual realms, one of the few commentaries which directly addressed the problem of role. She 
says: 
What is the relation of the transpersonal to the spiritual? The transpersonal realms contain 
several higher but somewhat distinct states, some of which are religious in flavor and 
some of which are neutrally “higher” experiences. The spiritual realm is the ultimate limit 
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and the highest reach of the transpersonal realms themselves. It is not, then, the “spiritual 
and the transpersonal” nor the “spiritual versus the transpersonal,” but the spiritual as a 
subset of the transpersonal - the very highest subset. (Meadow, 1979, 71) 
Several other writers are aware of the importance of not abandoning the common stuff of 
psychotherapy for spiritual guidance. Sutich says: 
In my own professional practice, I work with all kinds of “neurotic” conditions 
(compulsions, phobias, anxiety, etc.) in clients, whether or not they are personally 
committed to a spiritual path. Others, such as Psycho-synthesis therapists, also work with 
both interpersonal and transpersonal problem areas. Since the entire spectrum of levels of 
pathology and of positive human possibilities are the appropriate concern of the Trans-
personal therapist, he is interested in and supportive of psychological work being done 
through out this range. (Sutich, 1973, 4) 
And Weide (1973) addresses the importance of the transpersonal therapist having a good 
grounding in psychodynamic process: 
…it has also been my observation that one must have basic familiarity with normal and 
abnormal psychology in order to work intelligently with supernormal (transpersonal) 
processes. (Weide, 1973, 7) 
Although this would not necessarily be the case with an accomplished spiritual master whose 
work exceeds the personality level, it is important to clarify just how many transpersonal 
therapists see themselves operating at such levels. One promising article by Kennet, Radha, and 
Frager (1974) seemed to address this issue. The authors speak about the relationship between the 
disciple and the guru, and the wise limitation in the need for adulation beyond the initial role. In 
terms of application to psychotherapy, it stresses the importance of guidance for the spiritual 
 / Harmon / 23 
 
 
seeker, and serves to address, if not deal with, the potential of the therapist to get beyond his or 
her depth in spiritual matters. 
Armor (1969) makes an elegant appeal for therapists to reach for the best and most 
beautiful in themselves, not making altogether clear the route or possible perils of such an 
endeavor: 
The challenge seems clear; our new psychology needs to adapt the discursive ways of 
science to phenomena of a tacit and ineffable nature. If this can be done an ever wider 
circle of psychologists may come to experience depths of awareness long known to the 
poet, artist and mystic. (Armor, 1969, 50) 
The urge towards a wider and more encompassing view of psychotherapy has been keenly felt 
and described in the literature, but the full impact of this pressure has not yet been assessed. 
There is frustration in experiencing limits in the current mode of approaching human problems, 
but now also in the means whereby such knowledge will filter its way through the cognitive 
framework of established understanding in the field of psychology and psychotherapeutic 
methods. The need for a shift towards an encompassing understanding of intuition becomes 
evident as the one means whereby integration of theory and practice can occur. The turn towards 
spiritual disciplines is a clear gesture of this need for another way of perceiving problems and 
dealing with them in the process of psychotherapy. Thus far, there has not been a clear and 
workable definition of intuition in psychology, nor has a method been introduced for the 
awakening of this capacity in the therapist safely, taking the unique disposition and individual 
needs of such a person into account. 
Some writers we have cited have spoken sensitively about the need for a clearer grasp of 
the manner whereby that which is implied or hidden can be brought forth into awareness in the 
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psychotherapeutic process. The study of intuition, as I said earlier, is an area quite poorly 
understood in contemporary psychology, although researchers and writers have been consistently 
probing its boundaries. Clark (1973) explores the nature of intuition as it is understood within the 
transpersonal realm and points to some of the requirements for maintaining awareness at this 
level: 
Though sometimes defined as seeing into the nature of things, intuitive insight results 
from identification with rather than looking at an object of attention, whether it be the 
divine nature of God or simply the end of a matchstick. In breaking down distinctions 
between subject and object, intuition leads into self—transcendence. (Clark, 1973, 165) 
She also identifies the importance of access to this kind of knowing and the ability to maintain it 
before application to therapeutic work can occur: 
Only when an individual can free himself from his own personal interests or ego 
involvement, can he reach the level of transpersonal experience, in which he knows the 
other person through empathetic identification with the totality of the energy field. 
(Clark, 1973, 166) 
Murphy (1969) speaks also to the need for an “Education for Transcendence” which would take 
into account and value the kinds of learning that can occur within a different discipline, and the 
importance of maintaining factors in the environment which support that shift: 
All of these disciplines…focus attention upon unfamiliar aspects of possibilities of one’s 
world; they all attempt to break perceptual constancies; they all require surrender at 
crucial moments to alien and formerly resisted perception or feelings; they all engender 
in creased vitality and joy and a greater sense of meaning, freedom and power when their 
practice is successful. (Murphy, 1969, 21) 
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This commentary is particularly meaningful to the purpose of my own exploration, which has at 
its core the potential dangers to the therapist and client of making a concerted effort towards 
shifting consciousness on the basis of an in-depth experience, often without the needed 
environmental supports. Therapists would all dearly love to bring themselves and their clients “a 
greater sense of meaning, freedom and power,” but the means whereby this can be achieved has 
not been addressed directly. 
 
Problem Statement 
All the above questions and concerns point to the need for a broad and deeply perceived 
integration of the offerings of other cultural perspectives with the needs of psychotherapists and 
the people they treat. This desired integration can be facilitated by an appreciation that intuition 
is the uniting force between psychological theory and psychotherapeutic practice. The potential 
for such integration is demonstrated by the intuitive understandings of human processes that 
have long been part of other psychological traditions, but which have not been accessible to the 
Western psychotherapist in any consistent manner or as part of his or her explicit training. This is 
supported by common western psychotherapeutic processes that use intuition without naming it, 
for example the very nature of “insight”, the “Aha! Phenomena”, and the study of dreams. 
This integration of traditional psychotherapeutic methods and the newer spiritual 
practices that have formed the core of the transpersonal psychology movement requires 1) an 
extended definition of intuition which would display its value for psychotherapy training, 2) 
guidelines for an approach whereby such intuition can be safely awakened in a psychotherapist 
who is motivated for such a change, 3) a live experience with intuition rather than only 
theoretical scholarship.  
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The purpose of this study is to offer an experiential account which would help clinical 
workers determine whether they want to open their work to this understanding and to show what 
is involved in this choice. This need has not been addressed by traditional training models and 
until now therapists have been forced to seek this awareness through the pursuit of spiritual 
practices that are not necessarily geared to their needs and have potential dangers. 
In defining intuition and presenting guidelines for its awakening, I will first demonstrate 
the value and place of intuition in psychology by turning to the works of the Indian philosopher 
Ghose Aurobindo. I will present a general grounding in his psychological system, known as The 
Integral Psychology, and give a brief summary of the process of his Yoga practice. To arrive at a 
clear definition of intuition, I will compare his perspective with those of contemporary 
psychological theorists who have dealt with the phenomenon.  
Then, in keeping with the research tradition of the Transpersonal Psychology Movement 
and its demand for phenomenological descriptions of such experiences, (Kornfield, 1979; Green 
and Green, 1971; Tart, 1975) I will offer a personalized account of a guided journey within the 
Aurobindo tradition which had as one outcome an increased capacity for intuition. I will place 
emphasis on the kind of preparation and readiness that made this event possible, so that 
therapists can come to recognize the way this need expresses itself, either in them or in their 
clients. 
It is understandable that Westerners are confused when they approach psychological 
traditions which demand an intuitive perspective. They have not been trained to stop doing what 
they usually do when confronted with a problem, which is to diligently and with great effort, 
think it through! Being sympathetic to this plight, and having been victim to it myself, in my 
own tale I will describe this process in all its awkwardness. I will show the process of 
 / Harmon / 27 
 
 
transformation towards intuition at the initial stages of a journey where the barriers to such 
understanding were most stolidly intact and most vigilantly guarded against invasion. I will share 
the place of fantasy, art, and music as unexpected but essential stepping-stones in the process, 
and show their importance in liberating the kind of awareness that we ask for yet recoil from in 
fear. I want to describe the fear and the doubts and aggression that can be experienced when a 
favored method of approaching reality is forced to recede so that another can be permitted to 
grow. 
By telling the story of my own journey, both before I met Juan and during its first three 
months, I feel that I can offer other psychologists an opportunity to see the means whereby such 
change occurs. They can see the conditions for that change, the resistance to it, the joy of it and 
the dangers of it too. Most importantly, they can understand that leaving the rational does not 
mean a turn towards irrationality. There is something other than rational understanding, and it is 
not necessarily chaos. When the solidity of that awareness comes to enhance our choices and 
perceptions as therapists, and we permit it to guide our words and gestures and timing and 
caring, then we learn about an essence of beauty and understanding that can supercede any 
strident insistence on purely “logical” choice. 
This study is directed towards those individuals who have the need for growth which I 
have described. They may be on the borderlands of the transpersonal movement in psychology or 
already established within the movement and have perceived problems in using the current 
material in the ongoing work of psychotherapy. 
My working premise is that the consciousness of the therapist determines the outcome of 
therapy in any particular client, and that an expanded capacity for intuition is the means whereby 
a positive change can occur. I believe that a thorough awareness of human possibility beyond our 
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usual expectations is preliminary for therapists whose goal is to provide the broadest dimension 
of potential growth for their clients. The development of an increased intuitive capacity provides 
the therapist with an experiential repertory large enough to encompass most dilemmas of the 
human condition and the ability to face problems with an efficiency and calm that can be 
communicated to clients. 
By sharing this tale, I feel it would be possible for psychotherapists to determine for 
themselves whether this is a dimension they would care to add to their own work, in their own 
way. 
 
Limits of the Study 
What this study, this “search”, will not offer is a series of techniques or methods in a new 
approach. It is also not intended as a plan that any other individual can or should follow. The 
uniqueness of this method is maintained by its insistence on individual growth and the precious 
unfoldment that each person undergoes in this process, at their own pace, in their own way. What 
I do provide can later be transformed into an appropriate practice by others. 
This is a subjective account of an event which cannot be repeated by another researcher, 
and is a case study of one. Because of these severe limitations in terms of the traditional research 
position, it will be important to stress certain implications of the phenomenological method used 
in this study.  
First, this is the only way this material could become available to the public, since the 
laws of discipleship and spiritual tradition demand secrecy, and the requirements for entrance are 
severe. Since one purpose of this work is to rethink the popularization and ease of access of such 
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knowledge and its dangers, one important goal is to show the way in which choices were made 
during the course of this journey based on highly individualized qualities and characteristics. 
These were determined not by me, but by the guide.  
Second, the research model itself was, from beginning to end, intuitive in nature. It 
demanded a continuous giving-up of the usual cognitive methods of control which would have 
interfered with the process. As a result, my scholarly ego was forced to take a passive position in 
order for a true awareness of the subject-object relationship to emerge. 
Although the process I describe does not serve as a model for intuitive training, it points 
to certain guidelines for the safe awakening of intuition in a practicing psychotherapist. The 
outcome of this expansion of the guidelines for my own work is dealt with only briefly because, 
just as the journey was an individualized account of flowering into uniqueness, so too are the 
results that emerged in my work as a therapist. Additionally, the intuitive change in my case 
resulted from a larger undertaking in the spiritual realm, and I do not imply through this piece 
that any therapist choosing to expand intuition in his or her own life would have to take this 
route, nor could they in the same way. The teachings that this tale is based on demand a true 
appreciation of the circumstances of their learning. They are very ancient in origin and are seated 
in the knowledge that the guide never carries the student up the mountain. The Way can be 
shown, but each journey is unique. 
Tradition also holds that experiences of the kind I will share here are personal and 
precious, and thus lose impact and value during the process of exposure. This is a stance I have 
tried to adhere to, and its truth has become more and more apparent as the journey has 
progressed. If there are any misgivings in this work, it is this. My hope is that nothing I describe 
here will be judged larger or smaller than what it is. A greater hope would be that it would not 
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have to be judged at all. As I have learned, one of the saddest phenomena of the spiritual life is 
the emergence of the spiritual ego, the product of the mind that still loves to “compare and 
contrast” far beyond the point that this is appropriate. Many beautiful things have been ruined in 
this way, and I would hope that this would not be the case here. Sri Aurobindo has suggested that 
personal experiences can be shared once they are sufficiently part of the past, so I will permit 
myself to adhere to this position, with some reservation. 
I share the first three months only, but there is nothing special about this amount of time. 
It is the time during which I felt it necessary to document my experience, or could possibly 
continue to do so. Enormous change has occurred since and in between - in me, in Juan, in our 
working relationship together. We have moved through a whole range of roles and possibilities 
in our desire to grow and to help others grow. In our own experiences this particular tale is very 
long ago and far away, its dimming telling us clearly to move on to what is most pressing now, 
to what is needed from us most at this time in our growth. 
This is a training which occurred under the guidance of a master who was not 
“recognized” in the usual sense, but whose recoiling from external acclaim had added to, rather 
than detracted from his qualifications in my own eyes. His knowledge is not derived from the 
usual external sources, but comes closest to moving within the realm of ancient Inca or Vedic 
tradition and, if an affiliation is necessary, follows the guidelines (which are not guidelines in the 
usual sense) of the works of Sri Aurobindo. 
Taken as a map or guidebook, the purpose and yield of this work will be necessarily 
superficial. There can be a glimpse of possibility, a partial view of another reality seen through 
the prism of vicariousness. This is not to diminish the value of “objective” understanding, but 
simply to lure the wary on to the beauty and depth of their own experience and their own 
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uniqueness. This is a story about change which can be read and identified with, and one which 
will hopefully lead the reader to further reaches within himself or herself should the desire for 
this kind of experience make itself felt. 
 
Significance 
It has been seen that most training in psychotherapeutic method stops at the point of 
explicit guidance in intuition. Although many practitioners who work in the field for any length 
of time acknowledge an individualized change in their approach which they rarely communicate 
to others (that is, there is one set of behavior for case presentations and another for sharing of 
concerns with close colleagues), few have called this process by the name of intuition. 
One goal for this project is to offer a broader definition of intuition than is currently 
available to psychology and to help dispel the prejudices that have marred current understanding 
of this process. An experiential account that includes journal excerpts as well as explanations 
resulting from taped dialogues with the guide during the course of the journey offers more than 
any external “explanation” could provide. 
Another goal is to serve as a safe expedition into the realms of experience offered by 
intuitive understanding. Those curious about the transpersonal perspective can take an armchair 
journey, involving themselves as little or as much as they choose. They can speculate, wonder, or 
withdraw to the extent of their own desire to know more. As a story, this exploration can entice 
the imagination. As a theoretical contribution it offers an alternative way of perceiving the 
physical, emotional, mental, and spiritual nature of human beings.  
All these possibilities - and I hope there will be more - will not be addressed directly but 
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can be gleaned by the perceptive reader to the extent of his or her desire to increase 
understanding. It would be counter to the essence of the teaching, and the working of intuition, 
for things to be spelled out otherwise. 
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Chapter II  
Review of the Literature 
While exploring the literature of the Transpersonal Psychology movement, I recognized 
the need for an increased understanding of the process of intuition and its place in the training of 
psychotherapists. I have not found any previous writing directed to the training of intuition in 
any program - psychiatric, psychological, psychoanalytical, or social service oriented - for 
people planning to engage in psychotherapeutic work. There was also no study similar to the 
kind undertaken here: an offering of an experiential account of a psychotherapist engaged in a 
spiritual journey, of which one outcome was an awakening of intuition. (An exception is a 
personal account by Roger Walsh about his experiences in a Vipassana Meditation training, but 
it did not directly relate to his psychotherapy work (Walsh, 1977).) 
There were several important reviews (Westcott, 1968; Ornstein, 1972; Vaughan, 1979; 
Battis, 1981) which, although from differing theoretical perspectives, adequately dealt with the 
place of intuition in psychology and the mystical tradition. All but Westcott offer methods that 
can be utilized in the training of intuition when that is seen to be a valuable undertaking. Several 
issues relevant to my own exploration emerged during the course of this search, which I will 
explore and resolve. 
The first issue is the approach to the study of intuition and the problems inherent in this 
process.  Many writers I encountered who worked with this subject express a sense of frustration. 
I liken the attempts to understand this elusive material as a kind of journey through repeated 
error. I found some solace in a book by Fischer called Historian’s Fallacies (1970) which is a 
compilation of mistakes in historical research. Fischer justifies his pursuit in the following way: 
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It seems reasonable to expect that a man who learns from his own experience will also 
learn a little from the experience of others. 
Such is the perversity of human perception that a blunder is apt to be more visible 
than a success. On this assumption, I have gone looking for errors in historical 
scholarship, and then the common denominator, in the form of false organizing 
assumptions, and false procedures. (Fischer 1970, 11) 
He mentions another historian named Simpson who said: 
Our present state of knowledge is one of unmitigated ignorance. In such situations, the 
honest inquirer always has one consolation - his blunders may be as instructive as his 
successes. (Fischer 1970, 14) 
I feel that most researchers of intuition and its place in psychology seem to display a conflict 
which often breaks through in their writing. Such individuals are pursuing an “elusive” 
knowledge, knowledge that cannot be known in the usual way. To compound the problem, their 
efforts are to comprehend a way of knowing, not necessarily the thing known. They attempt to 
separately understand the route to the thing sought, but by their nature the route and the 
destination are inextricably tied. 
Intuition is known by what it reveals, not by what it is. It is no wonder that many 
researchers have turned back, become enraged, have begun to doubt and belittle the nature of 
intuition and its validity, or have tried to pin it down to a comprehensible process that is 
interesting but has very little relevance to the field of psychology. The scholarly mentality seems 
to suffer when it finds itself drawn to the very thing which will ultimately supersede it.  
In much of the literature I review, I have the sense that the researcher has embarked on a 
dangerous rendezvous with material which threatens to overtake the very foundations of his or 
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her own meanings. Because of the limitations of linear thought, they sometimes come up with 
one part of the thing, then another, and at a later time still another often-contradictory quality. In 
an effort to pursue a particular line of reasoning, they find themselves in a quagmire of confusion 
while the subject matter trips off elsewhere. 
It is clear that understanding of this material demands a deep exposure to experience. 
Experience results in a capacity to understand intuition from an intuitional perspective - on its 
own terms. Awareness of this reality was shared to varying degrees by the researchers I 
encountered. 
I believe that intuition is an evolutionary process that is reflected not only in the 
individuals in a society, but in the society itself. It can also be assumed that this same 
phenomenon would be reflected in the literature surrounding this evolutionary event. I feel that 
the emergence of intuition as a daily fact of life in individuals, psychotherapists among them, 
will only appear after a long period of resistance and fear, as this new quality makes itself felt in 
the consciousness of the group as well as the individuals who comprise the group. 
Movement and change of the kind addressed here grows from the inside out. As the first 
evidence of this inner change begins to appear on the surface, so too does the turmoil and 
confusion that accompanies that change. Intuition, as a process, emerges as blockages and 
hindrances are pushed out of its way, and what appears first is an often chaotic and disjointed 
expression of a deep ‘sub rosa’ change. The literature that surrounds and attempts to contain a 
change often reflects the kinds of defenses against that change as well.  
A peculiarity of the work on intuition is that a smaller vehicle, that is, the cognitive 
methods which are part and parcel of the scholarly tradition, must be used not only to justify the 
exploration but to explain it as well. This leaves us with the unfortunate dilemma of having to 
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make reference to much research which takes the form of speculation rather than experience. 
Perhaps more true here than in other subjects of interest to contemporary psychology is that 
silence often begins when speculation stops, and calm replaces the frantic attempt at 
understanding. The result is that those who know tend to speak very little if at all, and it is a very 
few number of individuals who have had intimate knowledge of the kind of experiences that 
preceded the silence. 
Because of the distortions and preconceptions surrounding the word “intuition”, which 
one goal of my review is to help clarify, there seems to be a reluctance for writers, psychologists 
in particular, to state an overt fascination with a subject which is in essence “hidden”, and 
smacks of potential subjectivity and unscientific methods. Charles Tart addresses this issue 
directly in his book Transpersonal Psychologies (1975): 
Orthodox Western psychologists have always had a difficult time with the idea of 
intuition. It’s not too bad when intuition comes up with the same conclusion as reason, 
but when intuition goes against reason then intuition is liable to be dismissed…Intuition 
is a good ‘random factor’ to have in creative geniuses, but we certainly don’t encourage it 
among psychologists. I can recall little encouragement to anyone to develop his or her 
intuition in graduate school when I was a student. (Tart 1975, 94) 
He also speaks to the reluctance of psychologists to speak of their own experiences with altered 
states of consciousness: 
If a psychologist himself occasionally goes into d-Acs’s he is careful to keep quiet about 
it if he doesn’t want his reputation destroyed…why would any sane person (the 
assumption goes) try to induce an ‘inferior state of consciousness in himself? Again, a 
psychologist who deliberately cultivates d-Acs’s in himself such as by meditating, still 
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has to keep it quiet. Such cultivation is easily seen as flirting with psychosis, and 
indicates the person is not well-adjusted to reality and must be seeking some kind of 
escape. (1975, 81) 
For authors who write within the scientific research frame, an atmosphere of secrecy or even 
shame surrounds the exploration of intuition. 
A second issue of concern is the attempt to arrive at a viable definition of what intuition 
is. Because of the previously mentioned problem of limited methods of approaching the subject, 
the definition of intuition is often packaged small enough to meet the methods used to 
understand it. Intuition is large by its very nature, and researchers attempt to define it on the 
basis of their individual capacity to grasp the subject. Which piece of the thing they grab first 
often becomes the totality. Our goal here will be to explore some of these definitions and locate 
them within an increasingly large and embracing perspective. 
A third issue is the value and significance with which the process of intuition is viewed. 
Again, we see disdain and fear existing side-by-side with awe and a desire to know more about 
intuition. Some researchers I discuss have determine that intuition is a veritable threat to the 
foundations of modern society, and others I shall speak of view it as an important and inevitable 
evolutionary change in the future of the human race. 
A fourth area of concern is how intuition locates itself in relation to reason. Here again 
we see a vast range of approaches. If intuition is understood as smaller than reason, as instinct, 
then reason can very easily apply the methods like categorization and classification which are at 
its disposal for analysis intended to enhance understanding. On the other hand, if intuition is 
perceived as larger than reason, we have encountered a very humbling dilemma. A psychological 
researcher who is unused to a flexible change in outlook or who is unwilling to acknowledge the 
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need for such a change will encounter frustration.  
On the basis of this dilemma, some opt for a kind of side-by-side egalitarianism which 
places intuition at the disposal of reason; as a kind of friendly helper who occasionally offers 
glimpses into a larger, or at least another, reality to speed up or enhance the perspective of 
reason. In such a scheme, reason always has the final say and is used as a test for accuracy of the 
perceptions provided by intuition in the form of glimpses, hunches, premonitions, and other such 
forays into an altered way of knowing experience. To place intuition as a capacity of human 
growth, of which reason is the servant, certainly shatters the sense of containment and control 
that is seen as necessary in most scholarly pursuits. 
A fifth issue is how intuition is seen in relationship to action in the world. The actual 
functioning of intuition in the normal human being is diluted and diminished to the extent that 
reason has taken over the responsibility for action in daily life. Many theorists I review see 
reason as the protector against chaos, irrational belief, and the kind of disorder that can result 
when instinct or blind emotion controls the mind and expression of the nature. To them, intuition 
opens the door to disordered, unconscious forces that will goad the individual to irrational action. 
Others believe that one can effectively act from intuition, if they could permit its 
functioning, because it is the very nature of intuition to encourage action in the world. In order to 
tune into the more subtle sense of order that intuition can present, it is necessary that the mind 
itself quiet its usual methods of legislation in order that the individual may come to perceive a 
more fine-tuned and harmonious play of forces, of which mind is only one part.  
A sixth issue is the place of intuition in psychology. I will explore how intuition is 
viewed by some personality theorists, as well as those with a behavioral or physiological 
perspective. I will look at the relationship of intuition to creativity, whether it is considered a 
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conscious or unconscious process, and what some of the personality characteristics of the 
intuitive person are considered to be. 
A seventh issue that I will explore is the different emphases put on the importance of 
experience for a full understanding and appreciation of the intuitive process. 
After demonstrating that intuition can be a positive force in daily life, I will look into the 
ways some clinicians have attempted to deal with its expansion or awakening: the training of the 
intuitive faculties. Here as elsewhere, researchers have observed the importance of readiness and 
selection for such training, the dangers that can be encountered in the process, and the need for 
appropriate guidance. All such training is based on the assumption that no clear perception of 
intuition can exist without a direct experience of its evolution within oneself. 
As we move beyond the issue of training, we come to an important area of significance 
which writers on intuition have touched on to varying degrees. This is the relationship of 
intuition to spiritual practice. I will explore some of the links between the these two practices 
made by both the theorists and those engaged in their own personal experiences within these 
realms. These individual accounts will be explored briefly as they relate to the intuitional process 
and as they point to the need for similar such accounts in the research tradition as it is currently 
evolving. 
 
Outline of the Review 
First, there will be an exploration of the theoretical approaches to intuition as it is 
currently understood in psychology. This will be shown from the behavioral, physiological, 
clinical, educational, and transpersonal perspectives in psychology as represented by theorists 
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who have made major contributions to each of these areas and have themselves reviewed the 
literature on intuition as it applies to their own approach. These theorists will be Malcolm 
Westcott (1968), Robert Ornstein (1972), Carl Jung (1969), Roberto Assagioli (1965), Virginia 
Burden (1975), and Frances Vaughan (1979). Each of these will be compared to the approach 
offered by Sri Aurobindo (1973c), who has evolved a complex system of synthesis of 
psychology and the yogas called Integral Psychology. 
Next will be a brief mention of the mystical traditions which see intuition as an outcome 
of the awakening process. This material is included to support my decision to offer a personal 
account of a spiritual awakening. 
A third section will provide an overview of ten experiential accounts of individuals 
engaged in a range of spiritual disciplines. The stories included are representative of an approach 
which uses the “tale” as a teaching device within the intuitive tradition. These accounts put my 
own work within the context of a viable tradition, both ancient and new, which utilizes the 
sharing of parables, anecdotes and stories as a means to help the reader identify with the process 
of change of this kind. 
 
Seven Studies of the Development of Intuition 
In his book Towards a Contemporary Psychology of Intuition (1968) - a historical, 
theoretical, and empirical inquiry - Malcom Westcott first reviews the literature of intuition from 
the perspective of contemporary psychology, particularly behavioral psychology. His overview 
of the literature predominantly deals with individual differences in the ability to make clinical 
assessments and interpersonal judgments. This work has particular relevance to my own inquiry 
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because it speaks to the issue of clinical intuition and the way it has been viewed in 
contemporary psychology. 
Westcott expresses the kind of conflict one encounters while attempting to study intuition 
with traditional scientific methods more than the other theorists reviewed do. He shows 
increasing frustration and even intolerance for the process as his work continues, as one sees him 
attempt to grapple with the subject matter in ways that do not have the potential to move flexibly 
or at the pace that intuition demands. He demonstrates the problem of the non-intuitive 
researcher who attempts to approach intuition in a linear fashion. His solution was to focus the 
blame on intuition itself rather than on the means whereby it was approached, a common result 
of non-experiential understanding of  intuition. 
Throughout the work Westcott maintains a skeptical position best suited to the interests 
of scientific inquiry, but in the end his detachment gives way to an emotional attack on the 
subject which initially lured his interest. If intuition is indeed as small and insignificant as 
Westcott would have us suppose, it is unlikely that we would encounter the kind of effort that he 
evidences in his own work to keep it under control. What slips through the grip of his cognitive 
understanding ultimately finds expression in emotional frustration. 
Despite what I feel is an obvious bias in his work, Westcott provided an excellent review 
of the literature on intuition as it has been viewed by contemporary psychology. His work is 
perhaps strongest in offering the reader an overview of previous interpretations by psychologists 
of what intuition is. Westcott acknowledges the difficulty of attempting to arrive at a definition 
of intuition and speaks of the work of Bouthilet (1948) as prelude to his own search: 
She despairs of offering any definition after a review of the literature showed the futility 
of such an attempt. (Westcott, 1968, 39) 
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He goes on to quote her ultimate conclusion that intuition is “The capacity to make correct 
guesses without knowing why” (Ibid). This begins a long series of reviews of other researchers 
who determine that intuition is essentially an unconscious process, an occurrence of which the 
practitioner is unaware. 
In a study by Hathaway (1955) the same assumption is put forth: 
Clinical intuition…(is derived from) inferences that have their source in cues or cognitive 
processes that the participant is unable to identify or specify with satisfactory 
completeness. (Westcott, 1968, 38) 
Berne (1949), in his analysis of professional clinical work, says that: 
Intuition is knowledge based on experience and acquired through sensory contact with 
the subject without the ‘intuiter’ being able to formulate to himself or others exactly how 
he came to his conclusions. (Wescott, 1968, 38) 
Board (1958) says, in relation to the psychoanalytic situation: 
Intuition is a concept comprised of a relation structure some of whose empirical 
observations and symbols are unconscious or otherwise unavailable for conscious 
delineation. (Westcott, 1968, 38) 
All of the theorists that Westcott reviews point to the use of intuition as an unconscious 
occurrence of which the clinician is unaware. It is seen as a mental process, an intellectual 
technique. Westcott summarizes: 
The consistent element in the concern of all of the above writers was the fact of a very 
low degree of explicitness in both the problem and in the steps to solution. This 
inexplicitness was what characterized the event as unusual and powerful, and what 
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caused it to be designated intuitive, imaginative, creative, or whatever. (Westcott, 1968, 
40) 
Westcott finally concludes, on the basis of the previous information gathered from these studies 
on clinical judgment, that: 
‘intuition’ may be described as the process of reaching a conclusion on the basis of little 
information which is normally reached on the basis of significantly more information. 
(Westcott, 1968, 41) 
And he goes on to explain: 
for a conclusion to qualify as ‘intuitive’ the thinker must ordinarily not know how he 
reached a conclusion, or at least it must be very obscure to a sophisticated observer. 
Strange that we should somehow elevate to a special and even awe-inspiring status those 
cognitive activities which lack what is perhaps a unique human capacity - consciousness 
and self-apprehension. (1968, 41) 
I think that “consciousness and self-apprehension,” the lack of which puts fear into the hearts and 
minds of responsible clinicians and psychological researchers, are ideals that should be shared by 
individuals working to expand their awareness of human capacities by means other than those 
offered by traditional Western psychology. The process of intuitional training that is described 
later in this study attempts to be a concise and regulated method of expanding, not diminishing, 
consciousness and self-apprehension. It is unfortunate that Westcott has not himself undergone 
an experiential training which would make it possible for him to understand that the means 
whereby a clinician or another individual can arrive at conclusions “without knowing why,” and 
apparently in an unconscious manner, is actually a broad application of skills derived from an 
increased receptivity.  
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I do not see intuition as a thinking process. Individuals who possess such awareness 
always know why they reached a certain conclusion, and with a sense of certainty that precludes 
rational argument. Their instruments of perception have been perfected to the degree that they 
are no longer guessing, no longer have vague hunches about how a judgment is made, but 
possess a fine-tuned capability for assessment that is unknown only to the observer untrained in 
such methods. It also seems clear that those individuals who participated in Westcott’s studies of 
“good judges of character” were randomly chosen and most probably did not possess a 
formalized training in intuitive method.  
It is possible that at a certain level of what these theorists have termed intuition, the 
subject might not know how or why he reached a conclusion. However, in the approach to 
intuitional training that I later describe, there would be at no point an inability to say how one 
arrived at a particular judgment, although their explanation might be difficult for an observer to 
accept who was attempting to assess what occurred by external, rational means alone. 
This results in the sad circumstance where a means of perception is designated as 
“unconscious” based on the assumption that what can not be seen is simply not there, though in 
fact there is simply inadequate instrumentation to acknowledge it.  
In another attempt to explain intuition, Westcott refers to a process of “rapid 
classification of a stimulus event,” a kind of “rapid-coding” or categorization, a rapid 
extrapolation. He quotes Levy (1963) who talks about the process of psychological interpretation 
which is often said to be done “intuitively.” He feels that: 
when an interpretation is done with great speed and apparent ease in the process of 
psychotherapy, the clinician may be said to be operating intuitively. (Westcott, 1968, 42) 
And Bruner (1961) who says that: 
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Intuition is the intellectual technique of arriving at plausible but tentative formulations 
without going through the analytic steps by which such formulations would be found to 
be valid or invalid conclusions. (Westcott, 1968, 39) 
Westcott here shows clear limits in his capacity, not only to grasp, but even to acknowledge an 
intuitive approach to reality. He defines intuition as the action of instinct on the conscious mind - 
that is, hunches and guesses which are related to the physical experiences of the body. 
Restricting intuition to the physical limits the potential for expansion into the upper ranges of 
consciousness, a process and reward I will later discuss in detail. 
In dealing with the issue of the value and significance of intuition; Bruner comments in 
the forward to Westcott’s book: 
There is in our society today a deep sense for what I have in another context called 
“knowing with the left hand”…By making the topic of intuition somehow less elusive - 
while at the same time lovingly protecting it from trivialization - Dr. Westcott has 
encouraged us to examine afresh the many different ways of knowing. (Westcott, 1968, 
vi) 
Bruner appears sympathetic to the tasks of intuition. Westcott, on the other hand, maintains a 
somewhat hostile position to the value and place of intuition in psychology throughout his book. 
In his last chapter, Implications for Research and Education, Westcott sums up his position 
which is in direct opposition to the philosophical intuitionists. He says that encouragement of 
intuitive thinking asserts that everyone should be able to act intuitively, that it is to everyone’s 
advantage and to the ultimate advantage of society, and that the crippling restraints of totally 
defensible step-by-step thinking and the rigid conventions of communication and problem-
solving should be downgraded as the primary model of human cognitive activity. (1968, 201) 
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Here Westcott’s exaggeration of the intuitionist position as an opening to total chaos and 
disorder at the expense of reason is typical of the kind of misunderstanding that permeates the 
research he reviews. It is unfortunate that he has never been exposed to a perspective on intuition 
which would permit him to see it as an enhancement of reason and as a full flowering of 
individual capacity, not only in the intellectual sphere but in the world of action as well. He 
concludes his exploration into the possible results of the growth of intuitive capacity in the 
society with the following comments: 
The eventual consequences of an extreme elevation of this kind of thinking would 
probably include a softening, of or even a breakdown in the “patterned immobilities” 
which make social, or even individual, life possible. They would ultimately include the 
fragmentation of communication and the scattering of consensus. A society is not likely 
to tolerate more than a limited amount of this kind of assault, and we have alluded to the 
possibility that even institutional academic communities tolerate very little. (Westcott, 
1968, 202) 
Intuition as defined by Westcott would actually have no relationship to reason, because his 
concept of intuition was a product of the instinctual nature and of a far inferior function to 
reason. If intuition is an unconscious process, it certainly would have no relationship to 
conscious and rational assessment, nor would reason have access to intuition since it is seen as 
an unexplainable series of premonitions, hunches, wild guesses, and at its best a speeded up 
version of mentality. In his system, reason, after a brief encounter with intuition, reigns supreme 
and does not attempt to make even limited use of the potential offerings of intuition. 
Intuition, according to Westcott, would result in a random, chaotic action in the world, 
outside the realm of volition or conscious choice. It would be an erratic form of movement, very 
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undependable, as one would expect of an overwhelming unconscious process. Intuition would be 
as unpredictable and as unexplainable as the products of the unconscious - a realm which 
Westcott, as a behaviorist without clinical training, is unprepared to deal with. 
Westcott saw intuition as an unconscious process and felt that there was little to be 
gained in psychology from isolated instances of what he understands as intuitive awareness, and 
neither does he see the existence of nor need to expand the capacity for clinical intuition. 
Westcott seems to have been engaged in a battle against the unconscious, of which 
intuition was seen as only one part. He struggles to understand of the laws of the unconscious, 
which he would have derived from a clinical perspective. He has a limited view of the 
unconscious and a constricted view of consciousness. He does not see that as things come to 
conscious awareness they develop flexibility and light and begin to enrich the personality. 
Westcott’s review deals extensively with some of the personality characteristics of the intuitive 
person. He quotes Berne (1962) who describes the psychodynamics of the person who is capable 
of using intuition: 
Intuition is dependent upon more or less well sublimated scoptolophilia, paranoid 
alertness, and oral receptivity. (Westcott, 1968, 44) 
The position that intuition is pathological is held by many theorists who have linked 
schizophrenic process to intuitive or global perception. Westcott himself goes on to say that the 
only difference between intuitive and psychotic thinking is: 
The ability for non-Aristotelian processes to lead to an Aristotelian conclusion which can 
be validated or agreed upon as accurate by persons who have not traveled the intuitive 
route. (Westcott, 1968, 45) 
This is a frightening and dangerous conclusion rallied against intuitive process. The author’s fear 
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permeates his words. Such fear is understandable, considering his investment in cognitive 
assessment. It can be seen as a prototypical expression of the kind of terror that one can 
experience when exploring the unknown territory of intuition without adequate preparation or 
guidance. 
There are another series of articles collected by Westcott which deal with judgments in 
complex interpersonal situations and point further to some of the personality characteristics of 
intuitive individuals. Westcott states: 
Individuals who are skilled judges of one kind of other are not necessarily skilled judges 
of another kind of other. (Wescott, 1968, 63) 
The necessary conclusion from this kind of comment is that people somehow only understand 
people like themselves. But what about individuals whose consciousness has broadened to the 
extent that they can grasp what is within the larger realm of human nature, or those whose 
understanding is not limited by an exultation of their own personality features? As intuition, 
which I will explain further, involves an expanded capacity to perceive environmental cues that 
were not previously available to the awareness and are not intended to overwhelm the 
consciousness with confusion, but to provide clarity. My sense is that the intuitional experiential 
repertory of the judges that Westcott is referring to in his studies was simply quite limited. 
In a further study on the personality characteristics of the good judges of character 
(Adams, 1927), it is shown that: 
Good judges of character who consistently judged others accurately were seen by the 
group as aloof and only slightly interested in others and gregarious rather than social. 
(Westcott, 1968, 56) 
This observation could be explained on the basis of an inclination towards a degree of emotional 
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detachment on the part of the intuitive person which would clear the perceptive field for correct 
assessment. A training in intuitive process would have as one goal the provision of a kind of 
calm and clarity, non-interference, that is necessary for a phenomenological assessment of an 
external situation or person. What is peculiar is that Westcott comments that: 
The good judge of others sees himself as the primary end and the characteristics of others 
as the means to furthering that end. Consequently he knows and uses these characteristics 
for this pursuit. (Westcott, 1968, 57) 
What has been described here is something akin to a psychopathic character disorder or an 
extreme example of an egotistical individual surveying the environment with a particular goal in 
mind. This is in direct variance to an understanding of intuition which is based on increased 
clarity, not a decreased capacity to perceive without distortion. The individual who demands that 
a particular outcome or goal be achieved is not a person who can best or clearly assess what is 
going on. This is selective viewing, not non-selective perception. The latter is the outcome of a 
consistent and responsible training in intuitive awareness. 
In concluding, Westcott remarks that: 
The intuitive person in all the analyses offered by philosophers and mathematicians (of 
whatever persuasion) points to the relative rarity of the intuitive event. Instead of 
intuition one would expect to find a design which would isolate the unusually successful 
intuiter, if indeed there were such persons. (Westcott, 1968, 60) 
There is little to support the notion that there is some specialized or generalized 
skill in judging other persons. Individual differences in success have turned out to be 
unique in judging special qualities or unique to judging certain persons. Individual 
differences have not been followed up. (Westcott, 1968, 63) 
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The most he says about the intuitive individual is that in general they have a great deal of 
interpersonal sensitivity. He does acknowledge that there are some people who have a high 
degree of perceptivity of other people’s feelings, but they: 
pay a price in terms of realizing their own capacity for creative expression and forth right 
social behavior. (Westcott, 1968, 64) 
This is a highly judgmental position about the intuitive individual who might well choose not to 
take a course through life which affords him or her a great deal of social acclaim or recognition. 
Westcott maintains the position that other psychological theorists have made by stressing 
the importance of testing for accuracy based on experience. He agains assumes that validity can 
only be acquired through the scrutinizing application of rational methods, not for the capacity of 
expansion of perception beyond reason. 
Westcott would have very little to say about the importance of an experiential training, 
since his awareness did not grow to the point that he felt the value of moving beyond the 
limitations of a theoretical approach to the subject. As to the question of training, Westcott 
maintains a skeptical view of the development of intuitive abilities and speaks to the danger of 
expanding the intuitive capacity of psychotherapists further: 
In calling for a broadly based respect, encouragement, and utilization of intuition there is 
an assumption that society needs or wants every individual growing up in that society to 
be an innovator…These assumptions are poor, for while we may aspire to this in 
principle, we could not stand the consequences. They would be disastrous for the 
accumulation of a science and for the continuity of a society. (Westcott, 1968, 202) 
I think this comment makes Westcott’s position quite clear, and I have included this one and 
others at length because I could not better verbalize the concerns of individuals who are fearful 
 / Harmon / 51 
 
 
and opposed to intuitional change. My own sense is that such fear could be dispelled by a more 
embracing definition of intuition and a clearer understanding of the high order of social 
interaction that results from its cultivation. 
Despite Westcott’s dim view of the value of intuition and the dangers he sees in its 
development, I feel that all of Westcott’s criticisms point to the need for a broader and more 
encompassing definition of intuition - clinical intuition, in particular - and the means for training 
this capacity in individuals who could grasp its value in their work. Needless to say Westcott 
makes no link between the development of intuitional capacity to the practices of the spiritual 
tradition. 
 
Robert Ornstein is representative of a group of theorists who have researched the 
physiological implications of altered states of consciousness. His work reviews the literature 
which attempts to explain such phenomena in the language of scientific inquiry  (Ornstein, 
1973). In The Psychology of Consciousness Ornstein (1972) offers an important beginning to the 
appreciation of an altered perception of reality which he calls intuition and which he locates 
within a system that he calls “bi-modal consciousness”. He calls this theory “a tentative 
dichotomy”, and the dual nature of his approach is maintained throughout his work. His effort is 
to bring an appreciation of the “left hand” or intuitive mode of understanding to the scientific 
community as a new paradigm, the purpose of which is to better serve the needs of science and 
scientific method.  
Even so, Ornstein believes that intuition should be understood by means of scientific 
terminology. Although he has an awareness of the limits of science and a desire to enrich it, he 
still does not seem to appreciate intuition as an integrative phenomena. My own position is that 
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intuition is the combined resource of both sides of the brain.  
Approaching intuition from a biological perspective, Ornstein (1972) evolves a side-by-
side bipolar approach which makes intuition a kind of friendly companion of rationality. He 
claims that we need both sides of our brain, both our left hand and our right hand, likening this 
relationship to the Yin-Yang principles of oriental philosophy. Yet Ornstein’s only perception of 
their interaction is that the holistic and intuitive right-brain approach is there to serve the linear 
and rational left brain, which is considered solely responsible for communication with the 
external world. Ornstein’s conception of intuition and the relationship between the two halves of 
the brain is similar to the way one would view water flowing over a rock. One is too fluid, one 
too solid and there is no quality of permeability or exchange occurring between the two.  In the 
following excerpt, he states his own experiences of intuition by describing a process he 
underwent while writing the book: 
In the writing of this book, I have had vague idea after idea at different times:…These 
intuitions are sparse images - perhaps a connection which allows a new gestalt to form - 
but they are never fully clear, never satisfactory by themselves, only when the intellect 
has worked out these glimpses of form that the intuition becomes of any use to others. It 
is in the very linearity of a book which enables the writer to refine his own intuitions, and 
clarify them, first to himself, and then if possible to the reader. (Ornstein, 1972, 84) 
Ornstein makes the assertion here that it is only reason which can make sense of and 
communicate what intuition brings. He also defines intuition as simply a glimpse, a sporadic 
offering from another realm of consciousness which is then to be utilized by reason. He 
maintains that it is only by linear methods that we can bring the fruits of intuition to the external 
world.  
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Ornstein evolves past the understanding of intuition put forth by Westcott by not only 
acknowledging the existence of intuition but also locating it in a particular place in the human 
body, the brain. However, his understanding of intuition is still limited to the physical ranges of 
consciousness and produces value only as an adjunct to reason. 
Ornstein’s choice to create a place for intuition within the scientific community shows 
that his perspective values intuition more than Westcott’s. When seen as a friendly helpmate, 
intuition adds zest and flexibility to scientific inquiry, rather than appearing as a fearsome 
intruder into the world of rational order. Intuition is then perceived as a potential source of 
creativity, but only insofar as it serves the purposes of reason. The implications in terms of the 
tolerance for femininity are obvious here. 
Although Ornstein alludes to the harm of the oppression of intuitive capacities and works 
to bring an appreciation of its value in education and science, his approach displays ambivalence. 
Keeping with his perspective of a harmony between intuition and reason, Ornstein says: 
Intuitive knowledge complements the normal rational, scientific knowledge, much as the 
paradigm change is the complement to the normal progress of scientific thought. 
(Ornstein, 1972, 84) 
Because Ornstein limits the value of intuition by making it an adjunct to reason, he remains 
locked in a state of duality. This is a common approach for the rational mind to take as it 
explores the potential of intuition. Ornstein seems to believe that intuition will only come as the 
rational equation of two things, one of which is obscure. Because intuition remains obscure - 
mysterious and fearsome - he believes it must be put under the supervision and guidance of 
rationality and bound to its purpose. Yet the integration he seeks lies in the further development, 
not in the confinement and limitation, of what he considers to be merely one half of the brain. 
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Ornstein thereby limits the potentiality of intuition as an integrated way of knowledge. 
Ornstein’s perspective is that it is only the left lobe which is responsible for action: 
The process of building a house provides another example. At first, there may be a 
sudden inspiration of the gestalt of the finished house, but this image must be brought to 
completion, slowly, by linear methods, by plans and contracts, and then by the actual 
construction, sequentially, piece by piece. (Ornstein, 1972, 84) 
This is an example of the way that even those who are sympathetic to the value of intuition 
assume that recourse must be made to the linearity of the rational mind in order for action to 
occur. This assumes that this recourse is the only way that anything constructive could be 
expressed in the external or material world.  
Instead, I believe that intuition is integrative in function - it does not preclude rationality 
but embraces it in a manner that permits any and all actions the rational mind is capable of to be 
taken over by the full functioning of intuition. 
In regards to the utilization and development of intuition by the psychologist, Ornstein 
quotes from the work of Jerome Bruner: 
Because our profession is young and because we feel insecure, we do not like to admit 
our humanity. Why should it be that psychologists set themselves apart from other 
disciplines that ponder about man and the human condition…Our articles, submitted 
properly to the appropriate psychological journals, have about them an aseptic quality 
designed to proclaim the intellectual purity of our psychological enterprise. Perhaps this 
is well, although it is not enough. It is well, because it is economical to report the 
products of research and not the endless process that constitutes the research itself. But it 
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is not enough in the deepest sense that we may be concealing the most fruitful sources of 
our ideas from one another. (Ornstein, 1972, 87-88) 
In this research I attempt to do exactly what Bruner has suggested: to offer the reader an 
opportunity to witness the process of the growth of intuition during the first three months of an 
individualized training undertaken by someone in the field. 
Although Ornstein’s work is predominantly theoretical, we recall that his definition of 
intuition as an adjunct to reason was derived from the short experiential excerpt he included 
earlier. In addressing the education of the intuitive mode, Ornstein expands his awareness of the 
use of intuition and suggests an intuitive method for the liberation of this faculty. He makes use 
of nonverbal methods such as art, music, myth, poetry, and metaphor which he sees as having 
evocative power. These features of his process demonstrate, if only by implication, a demand for 
a switch towards more in-depth and direct experience.  
Ornstein also recognizes the dangers inherent in a shift towards intuition if this process is 
undertaken in a haphazard way. He looks towards the traditions of what he calls the esoteric 
psychologies and their contributions towards the training of intuition, and addresses ‘the dangers 
in moving to this perspective’. He comments about the potential devaluation of the intellect that 
can occur in training methods derived from these traditions, especially if it is not understood that 
only someone with a well-developed intellect should undergo such a training. He says that the 
receptive, holistic mode should not be developed at the expense of the intellect. Ornstein points 
to other dangers of intuitional training: 
It can lead to a state of receptivity and quiescence through meditation which can lure the 
practitioner into withdrawing completely from the continuing life of his culture. 
(Ornstein, 1972, 166) 
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This is one potential outcome of a blind adaptation of some of the more ascetic and monastic 
disciplines being adopted by the Westerner. As we will see when we explore the yoga of Sri 
Aurobindo, the purpose of intuition is to fulfill life in the external world and to bring to 
perfection every element of the nature, not to abandon them. 
Ornstein has found a relationship between the growth of intuition and the adherence to 
spiritual disciplines offered by Eastern psychology. But in spite of his awareness of some of the 
inherent dangers of such practices, his own lack of exposure to such work causes him to suffer 
from some serious misconceptions about awareness gained during such a process. Ornstein 
explores some of the concepts offered by these esoteric traditions and states: 
Most of these esoteric concepts may be merely convenient fictions, metaphors that were 
found to be useful as images, which unfortunately have become hardened and concrete 
with time. (Ornstein, 1972, 169) 
This perspective represents the limitation of someone who does not seem to have undertaken an 
experience of his own, who understands awareness in terms of “concepts”. Ornstein is very 
skeptical about the actual reality of subtle body energies. His doubt filters through when he talks 
about the chakra system as “constructive metaphors”. He says: 
These chakras, or centers in the body may actually be constructive visualizations or 
metaphors which have been taken somewhat too literally by some adherents. Considering 
them to be physical centers may be an instance of intuitive knowledge that has gone 
unchecked by intellect. (Ornstein, 1972, 170—171) 
These ideas on “subtle body energies” seem to border on the archaic in the 
Western sensibility. We relegate such ideas to the realm of magic and superstition, where 
the vast majority of them may well belong, given the continual tendency towards 
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misinformation and degeneration in the esoteric traditions. (Ornstein, 1972, 171) 
So while Ornstein does see the important relationship between intuition and spiritual practice and 
tradition, he reaches his limit just as Westcott does, at the point when his own rational 
understanding becomes threatened, and doubt replaces necessary growth. 
 
Carl Jung was a psychoanalyst and a clinician who worked with intuition from the 
perspective of personality and character. He was one of few theorists to include intuition in his 
psychological system and expand his work towards the experiential realm. He had an awareness 
of the contributions of Eastern Thought to the development of this faculty in human beings. As a 
clinician his conclusions about intuition are derived from an experiential contact with his own 
patients as well as a life-long search into his own personality and character. His work was the 
first to begin to integrate the concepts and practices of spirituality with psychology in an effort to 
arrive at a broad definition of integrated personality functioning. 
Jung saw intuition as primarily a psychological function, one of four basic orientations to 
reality - the others being sensation, feeling and thinking. Intuition is considered an “irrational” 
process and an unconscious one. He defines intuition as “perception via the unconscious”. He 
says in Psychological Types: 
I regard intuition as a basic psychological function. It is a function that mediates 
perceptions in an unconscious way. The peculiarity of intuition is that it is neither sense-
perception, nor feeling, nor intellectual inference, although it may also appear in these 
forms. An intuitional content presents itself whole or complete without our being able to 
explain or discover how this content came into existence. Intuition is a kind of instinctive 
apprehension…Like sensation, it is an irrational function of perception. (Jung, 197la, 




Jung places intuition in opposition to sensation within the four psychological functions. It is 
found on the bottom of an intersecting cross, opposite to sensation, which puts it closer to the 
unconscious. Jung saw that the more developed the capacity for sensation the less developed the 
intuitive capacity. He locates intuition in the lower ranges of consciousness: closer to the depths 
of the being, into the subconscious and unconscious reaches, predominantly hidden from 
awareness. The fruits of intuition were thereby limited to this realm, making it closer to a narrow 
definition of instinct. 
By limiting intuition to a personality function, Jung did not see its place, even within his 
psychological system, as a higher principle around which the other three psychological functions 
could integrate themselves. By keeping it within the structure of the personality, he maintained 
intuition on an equal status (at its best) with the other psychological functions. 
One can still capture a quality of mistrust from his writings, particularly when he speaks 
of the personality features of intuitive individuals. Neither the introverted intuitive nor the 
extraverted intuitive person seems to make a particular contribution to his view of society, being 
either “cranks and mystics” who are ineffectual in the external world or exploitative and 
undependable, their character similar to psychopathic personalities. Why attempt to elevate a 
function which seems to hold so little use? And although Jung’s psychoanalytic system is in 
itself an almost entirely intuitive method (what else is a reliance on myth, dream and symbol?), 
he still places intuitive processes too close to the unconscious to be seen in their full light. Jung 
sees intuition as an irrational function that, while highly developed in some individuals, is only 
functional within the personality when maintained in harmonious balance with the other three 
functions.  
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Jung differentiates between extraversion and introversion as the means whereby intuition 
is expressed in an individual personality. The extraverted intuitive is seen as a manipulative and 
self-serving individual who uses what amounts to an intuitive grasp of external situations to 
further his or her egotistical demands in the world. The introverted intuitive, by contrast, remains 
an ineffectual dreamer incapable of effective action. With this limited view, Jung does not 
address the potential of effective and positive action fueled by intuition. 
Jung gives a place to intuition within his psychological system and is one of the only neo-
Freudians to do so. He uses the word intuition directly and gives it a viable, however limited, 
function. Vaughan, in addressing Jung’s approach to intuition, says: 
Intuition perceives what is hidden, and thus enables one to perceive obscure meanings in 
symbolic imagery, or subconscious motives in oneself and in others. It is also associated 
with insight, or the ability to understand the dynamics of a personality or a situation. 
(Vaughan, 1979, 47—48) 
As Jung himself states it: 
the fact is that the approach to the numinous is the real therapy and inasmuchas you attain 
to the numinous experiences you are released from the curse of pathology. (Jung, 1973, 
377; cited in Vaughan, 1979, 196—197) 
Jung’s awareness of intuition is based on a theoretical and an experiential grasp of the subject, 
both through work with his clients and his self-analysis. 
He did not move towards any idea of training the intuitive faculty beyond his 
psychoanalytic system. How he approached the development and liberation of an inferior 
intuitive function in a particular individual is not clear, except for a process which is geared 
towards balancing and helping intuition emerge from the subconscious. Since intuition was not 
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considered a separate faculty to be developed, there was no specific value placed on its training. 
Jung made extensive links with spiritual practice and tradition with his work in 
psychoanalysis. He was accused on several occasions of incorporating yoga principles into his 
psychotherapeutic approach, which he strongly denied: 
When anybody, who expects to be taken seriously is deluded enough to think that I use 
yoga methods and yoga doctrines or that I get my patients, whenever possible, to draw 
mandalas for the purpose of bringing them to the “right Point” - then I really must protest 
and tax these people with having read my writing with the most horrible intention. (Jung, 
1977, p. 362) 
He traveled to Tibet, and had a fascination with the Sri Yantra, a tantric visualization technique 
which is related to the arousal of kundalini energy. He wrote at length about the awakening of 
this energy, but there is no evidence of its relationship in his work to the development of the 
intuitional capacity. So although Jung’s work is clearly involved with spiritual transformation 
and moves into the transpersonal realms of consciousness, intuition is seemingly left behind in 
the process, not being integrated into the larger picture of the awakened person undergoing a 
process of individuation.  We should, however, consider that at the time he was writing his work 
needed to be acceptable to the academic establishment. 
 
Roberto Assagioli is an Italian psychiatrist and clinician who was a friend of Freud and 
Jung. He evolved a school of psychotherapy called Psychosynthesis (Assagioli, 1965) which he 
felt moved the process of psychoanalysis beyond the limitations of the personality and towards 
levels of spirituality. His work is both theoretical and practical and has an active contemporary 
following particularly within the transpersonal psychology movement. He, like Jung, is one of 
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few theorists who mentions the existence of intuition and speaks to the importance of its 
development in psychology. 
Assagioli defines intuition mainly as a cognitive function. He describes it as capable of 
encompassing the totality of a given situation or psychological reality: 
It does not work from the part to the whole - as the analytical mind does - but apprehends 
the totality directly in its living existence. (Assagioli, 1965, 217) 
His schema of the six-pointed star places intuition at the top, at the sixth level of development. 
This is in opposition to sensation, which he places at the bottom. He has a broad definition of 
intuition as existing on many levels while at the same time claiming to limit its action to a single 
psychological function. He says: 
We will take the Jungian attitude and speak of intuition fundamentally as a function that 
can be active in different levels and therefore assume different aspects but remain 
fundamentally the same. (Ibid.) 
Assagioli speaks clearly of the importance of the development of intuition in the personality and 
states that: 
Repression of the intuition is produced by non-recognition, devaluation, neglect, and lack 
of its connection with the other psychological functions. (Assagioli, 1965, 217) 
The fact that he developed a method for the development of intuition indicates the high regard he 
places on it. He does however place limitations and constraints on its full functioning within the 
personality.  He sees it as capable of moving independently and with little regard for the rest of 
the nature if given too free a reign. 
Like the others Assagioli places intuition at the disposal of reason, which he sees as 
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responsible for checking and validating the intuitive function. He says about the true relationship 
between intuition and intellect: 
The most important combination is that with a controlled mental activity and mental 
discrimination…rationality, has, first, the valuable and necessary function of interpreting, 
i.e. of translating, verbalizing in acceptable mental terms, the results of the intuition. 
Second, to check its validity; and third, to coordinate and include it into the body of 
already accepted knowledge…a really fine and harmonious interplay between the two 
can work perfectly in successive rhythm: intuitional insight, interpretation, further insight 
and its interpretation, and so on. (Assagioli, 1965, 223) 
Assagioli works consistently towards a definition and clarification of the will within the evolving 
human being, and makes reference to the possibility of what he calls “Transpersonal Action”:  
Only intuition gives true psychological understanding, both of oneself and others. When 
ever one wants to reach a true understanding of the essence of the specific duality of a 
human being, of a group, or of human relation ships, the use of intuition is indicated and 
even necessary…I can not conceive of a true and successful therapist who has not 
developed and uses the intuition. For this reason this technique shall be given special 
attention in every didactic Psychosynthesis. (Assagioli, 1965, 220—221) 
Assagioli offers a system of activating the intuition based on the assumption that a psychological 
function that receives value and attention will evolve within an individual: 
It has been said that attention has feeding power; it has also a focusing power. One can 
even say it has an evocative power, and attention merely implies appreciation and 
therefore valuation. (Assagioli, 1965, 219) 
His procedure for awakening intuition is first to calm the disturbing sensations, emotional 
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reactions and mental activity that impede the awareness of intuition. The second step he calls a: 
conscious and active action of the will…relaxation and Quiet waiting. (Ibid.) 
His method implies an awareness of the spiritual tradition, the importance of readiness for 
intuitive training, and some of the dangers that can be encountered on the way. He talks of some 
individuals who should undertake a training that enhances intuition and says:  
contra-indications arise in the case of certain types who are too prone to be impressed by 
hunches, by imaginative ways of pretended knowledge, and who have not enough mental 
capacity to exercise discrimination and to develop the fine ability to distinguish between 
true and false intuitions. (Assagioli, 1965, 221—222) 
In seeing the dangers in the development of the intuitive faculty he says: 
The separative use of any function can give only limited, one-sided results. It is in 
cooperation and in the synthetic use of all human functions that success - either in 
cognition or in action - can be achieved. (Assagioli, 1965, 222) 
Here we see a subtle duality arising in Assagioli’s approach to intuition, his fear of a lop-sided 
development of the personality in the direction of intuition. As we will see when we come to the 
perspective of Sri Aurobindo, intuition itself has an integrative function in the psychological 
nature for the purpose of facilitating a change. Assagioli feels that the lower nature must be 
controlled and held in check by the will rather than transmuted by intuition. This is an important 
distinction. Assagioli does not see that intuition has the capacity to promote readiness in all the 
parts of the person and to transform them. From the Aurobindean perspective the lower nature 
does not have to be repressed or held in check, but should be transformed and changed in the 
direction of intuition. 
 Assagioli makes a link between the realm of psychology and the broader reaches of 
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human possibility offered by the spiritual traditions of the East. He lays the foundation for 
important work in the Transpersonal Therapy movement and offers justification for my own 
work which attempts to bring together the two disciplines. Assagioli’s methods stop short of 
fully embracing the potentialities of intuition which I shall explore when we come to the works 
of Sri Aurobindo. Assagioli holds a fairly traditional view of yoga transformation where the 
process proceeds upward into the higher ranges of consciousness, but does not reverse itself in a 
descent for the purpose of transformation of the outer nature as occurs within the Aurobindean 
system. As Assagioli evolves a complex system of evoking and training the intuitive capacity 
there is no question of the importance he would place on a need for an experiential understanding 
of intuition beyond the merely speculative. 
 
Virginia Burden is an American teacher currently working in Guatemala. She has written 
a book from the educational perspective which is called Intuition, “The Psychology of 
Creativity” (Burden, 1975). She takes a very practical approach to the enhancement and training 
of intuition in daily life and clearly links spiritual tradition with her approach to alternative 
reality. 
Burden offers the following definition of intuition: 
Intuition, if we must label it - and in labeling let us not be deceived that we can approach 
the state itself through a label - is identification with a higher order of intelligence 
intrinsic in nature and made available in man in a state of acute sensitivity. (Burden, 
1975, 21) 
And she speaks of the approach to intuition in the following way: 
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In that strange state of consciousness when the heart is reaching and thought has frayed 
out to thin, unimportant stuff without any form, a shutter of the soul sometimes springs 
open and fixes an image for an instant. The image itself may be trivial, but it palpitates 
with meaning for the life of the meditator. (Burden, 1975, xi) 
This paragraph implies the awareness that intuition is an altered state of consciousness other than 
the ordinary waking consciousness, that it is achieved during a process of discipline, that it is 
something to be valued, and that it is arrived at by moving away from the ordinary modes of 
cognition. She sees intuition as a means, not an end: 
Intuition, then, is not all-knowledge; it is, rather a key to pertinent knowledge. (1975, p. 
7) 
In a three-level scheme, Burden places intuition at the top, bypassing the emotional level but 
locating intuition within a clearly defined evolutionary process: 
Mankind is evolving not only biologically, but in awareness as well. This proceeding 
upward from the instinctual level to the intellectual and hence, to the intuitional level, 
these being what may be called “grades” of consciousness though not clear cut. (1975, p. 
6) 
Although Burden’s definition of intuition is broad compared to the previous writers and elevated 
towards the realm of spirituality, it retains a sense of isolation of this capacity from the rest of the 
psychological nature, and almost in opposition to it. Although she says that intuition must not 
occur at the expense of the other functions, there is still a cold sense of supremacy here that is 
typical of the approach taken within the metaphysical tradition. What is missing is the integrative 
and embracing function that only a development of the emotional intuition - which seems lacking 
in her scheme - can offer. 
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Burden speaks strongly about the opposition that intuition has experienced in the society 
and in education. She describes the blossoming of intuition in the individual as a highly valued 
occurrence and the goal of her own work. Speaking of a person with an evolved intuition she 
says: 
He suddenly finds maturity and a sense of time and place and whatever he had thought he 
wanted he now finds all of that has changed, and he thanks the eternal laws that this is so; 
for now all the debris is turned away and he sees in his work and experiences the real and 
lasting symptoms of a growing peace and an increased usefulness. (Burden, 1975, 27) 
She is aware of the diminishment of intuition as it seeks expression in the external nature and its 
activities. She speaks, as others do, about the difficulties of communicating the nature of the 
intuitional state and talks about the necessary drop in bringing intuition down to the level of 
intellect: 
The intuition has to milk the ether of its instruction, and process it with whatever poor 
words lie ready at the mind’s disposal and, in the end, sigh over the disparity between the 
insight and the little splash of words which, once fallen from their high place to the hard 
ground of the intellect, begin to lose their precious life substance. (Burden, 1975, xiii) 
Burden addresses the frustration that mystics of all ages have spoken about in attempting to give 
form to the beauty and inexpressible awe found in the higher levels of consciousness, intuition 
among them. She takes a traditional spiritual position here which places intuition and its contents 
far beyond the reach of external expression and activity. She acknowledges the ineffable nature 
of intuitional insight and assumes that any attempt to communicate such insights would result in 
a fragmentation of the initial truth. Again, as in other theorists, she does not see the transforming 
power of intuition over time, and its capacity - when given the full play to change within the 
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nature - to express itself in even the smallest action. 
Burden recognizes that psychotherapists have undergone a long, cognitive, and 
methodical process of acquiring a series of principles pertaining to human nature. They can feel 
very disoriented when this underpinning is suddenly removed: 
In this process of attracting pertinent knowledge, one catches a glimpse of a principle that 
occurs over and over again in the awakening of intuition. It is the fact that when we let go 
of the grip that we have on things by virtue of our training and experience, we at once 
find ourselves in a field of automatic action. We are creatures caught under the sea, 
remaining rooted to the same position until there comes a growing sense of the validity 
and trustworthiness of the currents of influence that continually swirl around us. In the 
brief aftermath of letting go, one may imagine a certain feeling of disorientation and 
absence of perspective. But this passes, and the currents waft us swiftly off into a brand 
new impetus whose purpose we soon come to understand. (Burden, 1975, 8) 
Like Siddhartha, who demanded that he experience what the Buddha experienced, not just learn 
from his wisdom, Burden says: 
It is a frustration to read the terse aphorisms of the wise, which they usually offer up at 
the end of extraordinary lives in a receptacle small as a Chinese teacup, with nothing of 
the boil of the adventure to tell us how and whence they came…and so there is the 
impassible gulf between the fine sentiments aroused in the mind and heart by such 
sayings and, dividing us from those sentiments, the action which produced them. 
(Burden, 1975, xiv-xv) 
We have here a call for the kind of work that I felt myself compelled to engage in: to share the 
transitional process towards intuition for the purpose of encouraging others to do the same. 
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Wisdom is not something we doff like a new hat. It is something that emerges from deep within 
us through a slow and often painful process of growing awareness. 
Burden also comments about people who have done a great deal of work on intuition 
without direct experience: 
Such a researcher actually knows very little about the subject, and even knowing about a 
subject is quite a different thing than direct experience…Only when he has made the 
enormous effort to bring this faculty into full play so that he counts on it like he counts on 
the sensations of the earth beneath his feet, does he qualify to make any claims. Those 
who are willing to undergo the arduous self-training to achieve this state must necessarily 
be few. Yet all of us may, if we see the importance of it, make some progress on this 
road. (Burden, 1975, 11) 
Burden clarifies the fact that intuitional training involves a process of change: 
One does not metamorphose from one species to another overnight. No, there must be an 
arduous interval, whatever its length, and it must seem very long psychologically 
whatever its duration in fact. (Burden, 1975, xiii) 
In speaking about readiness for such a journey, she says: 
Only those whom insight is quickened to a necessary degree and a will to explore is so 
great as to outbalance every other consideration, is there any possibility of penetration. 
So we might conclude that intuition tends to flourish in an atmosphere of humility, 
intelligence, and perseverance. (Burden, 1975, 18) 
And again she states that there must be: 
A willingness to set aside beliefs and prejudices, and the will to face one’s fears squarely. 
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In this later instance the desire to overcome fear must actually be stronger than the desire 
to live. (Burden, 1975, 22) 
About dangers, she says: 
Intuition will not necessarily give a person the answer to his dreams at all. It may rough 
him up and kick him around quite a lot -- leading him here and there and turning him 
inside out so that every single surface of his nature is exposed to the light. But ultimately, 
if he endures the process, he will see the logic of it all. (Burden, 1975, 27) 
Intuition is always and invariably right, but until one becomes practiced in the 
attitude of “listening,” many voices may be mistaken for intuition. Habits, training, 
desire, and the activity of a certain mischievous element in invisible nature may very well 
color intuition and render it valueless…There is no question about it, it is dangerous! 
(Burden, 1975, 31) 
Burden comes from the metaphysical tradition, bringing together meditational practice with the 
development of intuition. On several occasions she uses the words spiritual awakening and 
intuitional awakening interchangeably. She speaks directly to the stages in the awakening 
process which are inextricably linked to well-known landmarks within the spiritual tradition. 
Burden’s argument for the importance of experience in the study of intuition is an affirmation of 
my choice to present an experiential account despite the risk I have taken in exposing a highly 
personal undertaking. She confirms the dangers of the path, which demand scrutiny of the 
psychological nature as necessary preparation. 
 
In her book Awakening Intuition (1979), Frances Vaughan reviews the literature on both 
theoretical and experiential approaches to intuition. She is representative of the growing interest 
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of this potential for the lives of people in general, and she offers a model of training with many 
implications for my own study. Vaughan does not address the awakening of intuition in the 
psychotherapist directly, although this certainly can be understood by a clinician who reads her 
words. Her work blends both theoretical and experiential knowledge along with clinical 
understanding from the transpersonal psychology perspective. 
Vaughan brings the perspective of Sri Aurobindo to her definition of intuition, expanding 
it beyond that offered by the previous writers. She speaks of “levels of intuitive awareness” and 
appreciates the ways that intuition express itself on the physical level of the human being, the 
emotional level, the mental level, and most importantly the spiritual level. She speaks about the 
process of awakening spiritual intuition by focusing on the transpersonal rather than on the 
personal realms of awareness: 
Pure intuition at the spiritual level is non-dualistic and non-symbolic. It is a state of 
imageless awareness, in which there is no duality between the knower and the known, 
between consciousness and its objects. This level of reality can not be described in words, 
since words invariably posit duality or separation from what is described. This intuitive 
experience of reality is not an argument that can be proved, it is simply a reality that can 
be experienced. It is the one reality that mystics of all ages and all traditions have pointed 
to, yet it remains unnamable. (Vaughn, 1979, 185) 
Vaughan’s definition of intuition, although certainly more encompassing than the previous 
authors, still suffers from a certain confusion about the way these various levels of intuition 
interact with one another. There is still a quality of separation and isolated functioning which 
falls short of recognizing the truly integrative function of spiritual intuition as capable of 
unifying the nature into a harmonious and balanced instrument of action in the world. 
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Vaughan is clear in the high value she places on the intuitive process, and she has 
devoted much of her work to perfecting techniques for its awakening. She also addresses the 
oppression of intuition in the culture and says:  
lack of acceptance of intuition in the culture at large certainly contributes to its 
suppression in individuals who do not want to be different. In general, intuition flourishes 
only when it is valued. (Vaughn, 1979, 63) 
Although Vaughan recognizes the potentiality of a spiritual intuition which can transcend a 
fixation on duality and mentions to some degree the inclusive character of spiritual intuition, she 
is not altogether clear that spiritual intuition does not annul capacities offered by the physical, 
emotional and mental ranges of consciousness. The result is that she continues to maintain a 
reciprocal arrangement between intuition and reason which is similar to the previous works we 
have mentioned. Although she says: 
Intuition is not dualistic, the further you go in working with intuition, the more its 
wisdom will be evident in a balance and synthesis of opposites, in the harmonizing of 
inner and outer experience. (Vaughn, 1979, 182) 
She still feels that: 
your rational discriminating judgment is essential to checking the validity of intuitive 
perceptions and evaluating the process. (Vaughn, 1979, 4) 
She posits a view of intuition in which it is assumed that a return to the rational perspective is 
necessary to “check” insights gained from intuition. This is similar to functioning in daily life. 
There is no assumption or understanding that action can take place from intuition. She explains 
intuition from a rational perspective, which is a common demand placed on those willing to 
explore this realm. 
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Vaughan maintains that only intuition feeding rationality can lead to expression and 
communication in the world. She says: 
Separations and distinctions, the contents of experience, and the formulation of ideas, 
take one back to the rational, linear, modes of communication on which we rely when 
ever we use words to communicate. It is ironic that we should attempt to talk or write 
about intuition, yet it is in the translation from the intuitive to the rational modes of 
knowing that we may arrive at a new synthesis which can further expand our conscious 
awareness of reality as it is. (Vaughn, 1979, 198-199) 
In the usual spiritual tradition energy is brought from the bottom up. Inspired by Aurobindo, 
Vaughn acknowledges the importance of the energy flowing from the top down, which maintains 
intuition as an informant on the rest of the acting nature. Yet she does not mention the change 
which such repeated contact would exert on the capacity for a more free and flexible functioning 
in the world by a physical, emotional, and mental instrument which has grown increasingly 
receptive and responsive to intuition over time. 
Although Vaughan does not hold a direct position on the value of intuition in psychology 
and psychotherapy, her review certainly points to a justification for its development and 
utilization within the field, and maintains the position along with Ornstein, Weber, Jung, 
Assagioli and others that it is a fount of creative insight for both the researcher and the practicing 
clinician.  
Vaughan bonds the need for experiential training with the theoretical awareness of what 
intuition can offer. Additionally she speaks about the importance of others sharing an 
experiential account of their own awakening process, like I do in this work. She makes reference 
to the work of Roger Walsh (1976) and says: 
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In choosing to share the process of awakening intuition, for example, we make it easier 
for others to do the same. (Vaughan, 1979, 96) 
Along with her review of the literature and theoretical approaches to intuition, Vaughan has 
devoted a substantial amount of her work to evolving a method of training which seems to be an 
expansion of her work with Assagioli. She says: 
…Intuition as a way of knowing still defies rational explanation, although investigators 
continue to search for clues as to how it operates. Nonetheless, we do know something 
about how intuition can be developed and trained. (Vaughn, 1979, 46) 
She speaks also about the importance of readiness for such training: 
Like musical talent or the capacity for logical thinking, intuition is naturally more 
developed in some people than in others, but is potentially available to everyone. Some 
people choose to develop it, others do not. (Vaughn, 1979, 9) 
She makes some important observations about the nature of the awakening process: 
Awakening intuition is only the first step on a long road of learning. The insight at the 
beginning might be rather vague, only a glimpse of what is, a very small glimmer 
compared with the darkness of the confusion. But as this kind of intelligence becomes 
more active and penetrating, the vagueness begins to be pushed aside and dissolves. 
Intuition can and does cut through confusion to show you what is true, but it requires 
willingness on your part to confront self-deception. (Vaughn, 1979, 180) 
And she puts the process in clear perspective as a journey towards increased consciousness and 
awareness: 
Awakening intuition is not about getting more, it is about being more…Only when you 
are willing to be wide-awake to the reality of who you are, to confront your fears and see 
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the truth of yourself, can you be truly open to the many levels of intuitive experience. The 
commitment to awakening intuition requires relentless courage and a continuing 
willingness to face the unknown. (Vaughn, 1979, 183) 
In her method, Vaughan offers a series of relaxation and visualization techniques derived from a 
psycho-synthesis orientation which incorporates the use of imagery. The expectations put on the 
reader are rather great considering that they have just flipped through a few pages of a paperback 
book. One is expected to own one’s projections and to deal with “the desire to maintain control 
over subjective experiences” to deal with fear and anxiety aroused by the prospect of surrender. 
…to hold the ego in abeyance or have it stand aside in order to get in touch with a deeper 
level of experience takes practice in concentration and is a subtle exercise of the will.” 
(Vaughn, 1979, p. 34) 
 She summarizes her approach to training as by quieting the mind “by any form of meditative 
discipline”, learning to focus attention, and cultivating a receptive, non-judgmental attitude. 
Despite what Vaughn says about individual uniqueness on the path, these techniques 
demonstrate that in the process of universal appeal and mass production she loses access to 
individualized methods. My feeling is that these exercises should only be utilized for the 
therapist’s own growth and not applied to their clients. 
She makes some comments about the dangers to be encountered during such training: 
Activating spiritual intuition means focusing on the transpersonal rather than the personal 
realms of intuition…If you become too engrossed with the powers that intuition can 
make available to you at other levels, you may fail to recognize your potential for 
developing spiritual intuition. Yet this dimension of intuition is the basic ground from 
which all other forms of intuition are derived. (Vaughn, 1979, 80) 
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In describing what one can expect to encounter on the route to awakening intuition, Vaughan has 
moved into the transpersonal realms of awareness in training. This clarifies the relationship of 
intuitional training with spiritual practice: 
In Eastern philosophy…intuition is a faculty…which develops in the course of spiritual 
growth. (Vaughn, 1979, 49) 
She also points out that: 
Systematic development of intuition is one of the ends of yoga. In yoga true intuition is 
considered a stable, reliable function of the higher levels of consciousness from which a 
wide range of information is accessible. (Vaughn, 1979, 65) 
Vaughn speaks of a level of consciousness beyond duality. She believes that rationality is 
advanced when informed by intuition. She supports a technique of top-down, rather than bottom-
up, flow of spiritual energy in meditation. In accordance with her belief that intuition is 
developed through experiential training mixed with theoretical knowledge, she outlines 
components of an experiential long-term training process. 
 
Sri Aurobindo is the master of what is known today as the Integral Yoga (Chatterjee, 
1961; Aurobindo and the Mother on Integral Yoga, 1973c). His profound awareness of the nature 
of intuition as an evolutionary capacity in the human being brings new perspective to the other 
approaches I have dealt with thus far. Sri Aurobindo’s perspective on intuition moves beyond the 
understanding that psychology has arrived at due to a scope that permits other meanings to fall 
into place. I have adopted much of his approach in my own work for this reason. 
Although it is not fair to say that Sri Aurobindo is “representative” of the spiritual 
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tradition, he has been chosen as an individual who has synthesized the offerings of psychology 
with Eastern practices. His yoga is called “Integral Yoga” because it integrates a deep 
experiential awareness of other meditative methods - Hatha, Bhakta, Raja, Jnana, Tantra and 
others - with an emphasis on action in the world. 
Sri Aurobindo was educated in England in the Western tradition, but later returned to his 
native India. (Satprem, 1968) His initial goal was to aid in the liberation of India from the 
British, and he turned to yoga as a means to achieve this end. He was a teacher, a writer, the 
vice-president of a university, an attorney, a philosopher, a politician, and he evolved a 
psychological system which he called Integral Psychology. Although he was an intellectual with 
a law degree, he determined that intellect did not have the ability to influence and change life. 
However developed and high its’ capacity was, it could understand life but not change it. He felt 
that the capacity for intuition in the individual could permit the perception of reality with clarity 
and could facilitate movement and change. The process of dealing with intuition - formulating its 
principles and means of development - led Sri Aurobindo to an even broader understanding of 
human possibility, of which intuition was an intermediate step. However, his major concern was 
to present intuition as the transforming force which could influence every aspect of the physical, 
emotional, and mental nature of the human being in the direction of permanent change. 
Sri Aurobindo’s definition of intuition expands upon the previously mentioned 
approaches and creates a framework which gives scope and understanding to the true nature of 
intuition. His definition also explains some of the difficulties in gaining an awareness of its 
functions.  
Sri Aurobindo defines intuition as a level of consciousness that exists outside and above 
the realm of the usual modes of awareness and can be approached only through a successive 
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opening of the nature to this potentiality. Intuition is a force of universal life energy that can 
descend into the nature, occurring either naturally in a prepared individual or as the result of 
spiritual discipline. 
To understand the location and function of intuition within Aurobindo’s system, we can 
imagine a diagram of an ascent through levels of consciousness from the mind to the Supermind, 
with ever-increasing intensity. Looking from the bottom up, we begin with the Ordinary Mind, 
then the Higher Mind, the Illumined Mind, the Intuitive Mind, the Over Mind, and the Super 
Mind. 
At the level of the Ordinary Mind is a tendency to separate and divide, to limit, to isolate 
subject from object, and to contact that object only by differentiation from it. The Ordinary Mind 
is associated with the density of the subconscious and physical processes, and it is controlled by 
fears, desires, needs and attachments, angers, and a tendency to cling to its own unsatisfactory 
condition. The Ordinary Mind is governed by the lower, irrational instincts and impulses, and 
there is a tendency towards rationalization on the one hand and erratic and impulsive behavior on 
the other. 
At the next level up we encounter the Higher Mind. Here is a sense of unity and 
multiplicity. This is the mind of the philosopher, the rational mind and the intellect. It is the 
realm of conceptual knowledge where one is able to understand the relationship between ideas. 
But a rational mind sees itself as the source of its own truth and does not look beyond its own 
range of functioning. If rational intelligence ignores its own limitations it only knows those 
phenomena which appear in terms of relationship and utility, with the tendency to reduce all 
experience to rational formulas which obscure the real nature of the underlying thought and 
action. Sri Aurobindo says: 
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The excess of the reason…only makes life artificial and rationally mechanical, deprives it 
of its spontaneity and vitality, and prevents the freedom and expansion of the spirit. 
(Aurobindo, l973b, 820) 
Next is the Intuitive Mind, a higher and more expansive state of consciousness. Sri Aurobindo 
says: 
It brings to Man these brilliant messages from the unknown which are the beginning of 
its higher knowledge. Intuition gives us the idea of something behind and beyond all that 
we know and seem to be. (Aurobindo, 1939, p. 67) 
The Intuitive Mind can break through the densities of all levels of the being. According to Sri 
Aurobindo, there are four powers of the intuitive mind. The first is revelation, called “truth-
seeing”; the second is inspiration, called “truth-hearing”; the third is a sense of significance, 
called “truth-touch”; and the forth is a sense of discrimination, which is the “orderly relationship 
of truth to truth”.  
Intuition has a transforming power. When it is not rejected by the lower mind levels and 
can change every part of the nature - the mind, the heart, the senses, it brings them into a 
harmonious interplay and integration with one another and with life. Intuition does not delete any 
of the powers and capacities inherent in lower levels of mentality but incorporates and 
supercedes them. It then moves the capacity of perception to the next range of consciousness, 
which is the Over Mind level of awareness in Aurobindo’s system. 
At the Over Mind level, the universe is perceived as many aspects and potentials 
integrated together. Here there is the awareness of sameness in diversity - the sense of unity upon 
which multiplicity is based. 
The Super Mind level of consciousness is the highest within Aurobindo’s system. Sri 
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Aurobindo sees the full flowering of intuition as the essential step towards the Supra-mental 
consciousness, the goal of his yoga. The transforming action of intuition on all parts of the being 
is the preliminary step towards this achievement. On the physical level intuition elicits a free and 
flexible functioning of the body, which has the innate wisdom to regulate its processes and needs 
for well-being. Intuition brings fulfillment to the emotional nature which elicits deep levels of 
communication and sharing between individuals and enhances aesthetic capabilities. Intuition 
brings the mind a clarity that enhances even logical thought and infuses it with a fluidity which 
makes insight and awareness possible in a very immediate and efficient way. Sri Aurobindo sees 
these features of intuition as the fruit borne by the practice of his Integral Yoga. 
Sri Aurobindo would say that there is not one thought, idea, or perception that cannot be 
translated or traced back to an intuitive idea, tendency, or movement: 
For if we examine carefully, we shall find that intuition is our first teacher. Intuition 
always stands veiled behind our mental operations…For Intuition is as strong as Nature 
herself from whose very soul it has sprung and cares nothing for the contra dictions of 
reason or the denials of experience…Intuition, the sages seem to have held, must be 
corrected by a more perfect intuition; logical reasoning can not be its judge. (Aurobindo, 
1939, 67) 
The difficulty we see in Sri Aurobindo’s definition of intuition and his levels of the mind is that 
the Rational Mind itself has a stubborn tendency to call thought its own. Scientific inquiry has 
maintained that stance by placing all corroborative power in the knowledge gleaned by the 
senses at the physical level of consciousness. Rationality tends to forget that its action is not its 
cause. Intuition is above the mind, but it does not oppose it or contradict it. The mind can see and 
later corroborate what intuition presents, but there is no need to corroborate logically what we 
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can see intuitively. 
In describing the differences between intuition and reason, Sri Aurobindo says: 
For the highest intuitive knowledge sees things in the whole, in the large and details only 
as sides of the indivisible whole; its tendency is towards immediate synthesis and the 
unity of knowledge. Reason, on the contrary, proceeds by analysis and division and 
assembles its facts to form a whole; but in the assemblage so formed there are opposites, 
anomalies, logical incompatibilities, and the natural tendency of Reason is to affirm some 
and to negate others with its chosen conclusions so that it may form a flawlessly logical 
system. (Aurobindo, 1939, 69-70) 
According to Sri Aurobindo’s tradition, it is possible for an individual who has consciously 
awakened the intuitive mode of knowledge to embrace in one sweep of intuitive action on the 
conscious level all the parts and levels of the being: physical, emotional, mental, conscious, 
subconscious, or superconscious. Other writers on intuition have pointed to the diminution that 
intuition undergoes as it approaches the physical nature. According to Sri Aurobindo, only when 
intuition is diminished to the extent that it has not been transformed sufficiently at these levels 
does it suffer fragmentation and lack execution in the outer personality and in life. Before a 
transformation of the outer nature occurs, intuition is experienced only as an influence. Only 
after a transformation does it come in as a commanding force and take up a free and unimpeded 
action in the world. He says: 
in the subconscient the intuition manifests itself in the action, in the effectivity, and the 
knowledge or conscious identity is either entirely or more or less concealed in the action. 
In the superconscient, on the contrary, Light being the law and the principle, the intuition 
manifests itself in its true nature as knowledge emerging out of conscious identity, and 
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effectivity of action is rather the accompaniment or necessary consequent and no longer 
masks as the primary fact. (Aurobindo, 1939, 65) 
Intuition, by the very nature of its action in man, working as it does from behind 
the veil, active principally in his more unenlightened, less articulate parts, served in front 
of the veil, in the narrow light which is our waking consciousness, only by instruments 
that are unable fully to assimilate its message, - Intuition is unable to give us the truth in 
that ordered and articulated form which our nature demands. Before it could effect any 
such completeness of direct knowledge in us, it would have to organize itself in our 
surface being and take possession there of the leading part. (Aurobindo, 1939, 68) 
I chose Sri Aurobindo (rather than other spiritual masters) in large part because of his system of 
psychological understanding: the Integral Psychology. Although Sri Aurobindo was a 
contemporary of Freud and Jung and felt that a transformation of the personality (the outer 
nature) was essential for the descent of a higher awareness, he did not have a high regard for 
psychoanalysis. To this end he evolved a very complex system of psychology and psychotherapy 
based on ancient Vedic principles. In his system no synthesis was necessary between psychology 
and yoga because his Integral Yoga incorporated the necessary awarenesses that psychology 
could bring. Sri Aurobindo had a frequently negative perspective of the offerings of 
psychological understanding: 
Modern psychology is an infant science, at once rash, fumbling and crude. As in all infant 
sciences, the universal habit of the human mind - to take a partial or local truth, 
generalize it unduly and try to explain a whole field of nature in its narrow terms - run 
riot here. (Pandit, 1966, 203) 
And he explains the sharp difference in approach between the methods of psychoanalysis and 
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yoga, something which became quite evident during the course of my own training. In his 
approach to the subconscious elements he says: 
In Sadhana, one has to become conscious of these suppressed impulses and eliminate 
them; that does not mean that they have to be raised up into action, but only raised up 
before the consciousness so to be cleared out of the being. (Ibid.) 
One can infer a great deal on the value of intuitional training for the psychotherapist from the 
following statement: 
We can acquire a general knowledge of the human mind and the human body and apply it 
to them with the aid of the many constant and habitual outer signs of the human inner 
movements with which we are familiar…But the results are always incomplete and very 
frequently deceptive: our inferences are as often as not erroneous guesswork, our 
application of general knowledge or our self-knowledge baffled by elusive factors of 
personal difference, our very insight uncertain and unreliable. Human beings therefore 
live as strangers to each other, at best tied by a very partial sympathy and mutual 
experience; we do not know enough, do not know as well as we know ourselves, - and 
that itself is little, - even those nearest to us. But in the subliminal inner consciousness it 
is possible to become directly aware of the thoughts and feelings around us, to feel their 
impact, to see their movements; to read a mind and a heart becomes less difficult, a less 
uncertain venture. (Aurobindo, 1939, 538) 
The awareness that intuition is inseparable from experience is self-evident within the Integral 
Yoga: 
the truths which are now in question, are of an order not subject to our normal 
experience. They are, in their nature, beyond the perception of the senses but seizable by 
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the perception of the reason. Therefore, some other faculty of experience is necessary by 
which the demand of our nature can be fulfilled and this can only come, since we are 
dealing with the supraphysical, by an extension of psychological experience. (Aurobindo, 
1939, 61) 
Sri Aurobindo speaks about the conditions for the reception of intuition: 
To have the true intuition one must get rid of the mind’s self-will and vital’s also, their 
preferences, fancies, phantasies, strong insistences and to eliminate the mental and vital 
ego’s pressure which sets the consciousness to work in the service of its own claims and 
desires. Otherwise these things will come in with force and claim to be intuitions, 
inspirations and the rest of it or if any intuitions come, they can be twisted and spoiled by 
the mixture of these forces of the Ignorance. (Pandit, 1966, 134-135) 
The awakening of intuition occurs during the course of an immersion in the practice of the 
Integral Yoga, which will be explained in a later chapter. The individual nature of the person is 
all-important in the development of their unique potentialities during their process of 
transformation and training of intuition. Sri Aurobindo’s position is that the road towards the 
awakening of intuitive capacity demands a readiness in the personality and a careful assessment 
of potential dangers that can be encountered en route to this development. I concur with this 
observation. 
The psychological system of Sri Aurobindo is part of a larger method of transformation. 
Intuition is the means whereby this change occurs - it facilitates the growth of the being on the 
psychological level as preparation for further growth.  He says: 
As the intuitive mind grows in us, as our whole being grows more molded to an intuitive 
substance, we feel a sort of half transformation of our members into the nature of this 
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greater self and spirit. All our thought, will, impulse, feeling, even in the end our more 
outward vital and physical sensations become more and more direct transmission from 
the spirit and are of another and more and more pure, untroubled, powerful and luminous 
nature. (Aurobindo, 1955, 777) 
Sri Aurobindo sees intuition as a transforming force that can permanently effect change in the 
psychological being. This psychological nature can begin to reflect the possibilities of the higher 
ranges of consciousness through action in the world. He constructs a system of yoga in which he 
describes “the instrumental nature” as being informed and working in compliance with the 
higher levels of consciousness. Intuition is the means whereby this can happen. Sri Aurobindo 
created Integral Psychology as a component of his Integral Yoga, which describes the process of 
this spiritual, mental, emotional, and physical transformation. I will continue to explore Sri 
Aurobindo’s work in Chapter IV. 
 
Review of Exploration of Approaches to the Subject of Intuition 
The seven authors I reviewed are themselves signposts in the development of a deeper 
understanding of the intuitive process. 
Westcott and Ornstein are concerned about the dangers of intuition as a threat to rational 
understanding. Jung recognizes the potential for spiritual transformation, but presents intuition as 
an unconscious and irrational function of perception. While Assagioli still relies on rationality to 
check intuition, he values its capability and begins to combine spirituality and transpersonal 
psychology. Burden calls for an experiential process of transformation to a state of intuition. 
Vaughn offers a model of experiential training of intuition. Her model includes many features 
which the accounts I have collected demonstrate are necessary for success and safety. Finally, Sri 
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Aurobindo’s combination of psychology and spirit in his Integral Yoga provides an even more 
complete framework of intuitive training. 
Through the works of these seven authors, we can see the progression of the value of 
Intuition to the field of psychology. At first, intuition was diminished in comparison to reason. 
Then it was seen as an adjunct to reason, first requiring its leadership and later its confirmation. 
Intuition is now beginning to be seen as having its own value. There is a clear progression 
towards integration of the two. 
 
Mystical Traditions and Intuition 
The development of intuitive capacities is linked to the process of following a rigorous 
spiritual discipline. Battis (1981) has produced an excellent review of the literature on intuition, 
particularly as it appears within the mystical tradition. He refers to the traditions of Chinese 
Taoism, Zen Buddhism, Tibetan Buddhism, Indian Yoga, Sufism and Christian mysticism and 
concludes: 
It is the hypothesis of this writer and others that meditative practices and religious 
experiences can lead to a cognitive and emotional reorganization which includes a 
blossoming of previously latent intuitive capacity. (Battis, 1981, 34) 
In the process of open-ended interviews with practicing members of the spiritual community, 
Battis found a series of related events which occur during the course of meditative process. Many 
of these same phenomena emerge during the journey I describe. Battis also addresses the 
emotional reserve that mystics express when speaking directly about intuition, that it is seen as 
an increased capacity to rely on an ‘inner wisdom,’ and that it increases as ego concerns and 
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defenses are put to rest. Certain capacities of the individual also point to a readiness for the kind 
of change that the growth of intuition demands. These are qualities of sincerity, humility, 
spontaneity, non-duality, trust, receptivity - all of which Sri Aurobindo calls a psychic readiness. 
These qualities are considered essential preparation for a change of consciousness that will be 
sure-footed and safe for the practitioner. 
 
Personal Accounts of Spiritual Journeys 
Having established intuition as one potential outcome of spiritual attainment, I will now 
turn to a series of experiential accounts of individuals who have engaged in the awakening 
process. Rather than providing an in-depth analysis of the differing approaches to spiritual 
unfoldment, my goal is to offer a backdrop to my own work which authenticates the sharing of 
such experiences as a means for further understanding. My approach to intuitional research falls 
clearly within the range of those individuals who consider ‘experience’ essential to the process of 
understanding. I will therefore offer a descriptive account of the growth of intuition during the 
early stages of the process in myself. It will, to the best of my abilities, recount the kinds of 
experiences (shared by others on the path as well) that are encountered along the way. 
The tradition of the transformational journey and the sharing of its events in the form of a 
parable, tale, or story is well established within the mystical teachings. Contemporary research 
into such areas of inquiry recognizes the importance of these tales in helping to bring clarity to 
the nature of this difficult change and the means whereby it can occur in a particular individual. 
It would not be possible to cover all aspects of such journeys, but I will focus on a few 
descriptions which serve best to put my own work in context.  
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Because such tales do not exclusively state their goal as the awakening of intuition, I will 
not demarcate the intuitional changes as they appear, if they do appear. I have chosen not to spell 
out the “stages” of the intuitional change, as others have done in providing “maps of 
consciousness,” because I believe that intuitional method works best without too much 
preliminary thought given to the process. Battis says in speaking about the liberation of intuition 
in any particular person: 
While it appears sequential, there is considerable overlap, and a particular behavior or 
point of concentration may be worked on repeatedly in different ways over many years as 
the mystic goes through successive stages of refinement. (Battis, 1981, 30) 
Instead I will address certain criteria that help put these tales in relationship to one another and to 
my own: 
• The quality of the preparation 
• The goal of the journey 
• The safety and dangers of the way 
• The presence or absence of a guide 
• How the outer personality (or ego) is dealt with 
• Methods and techniques 
• Direction of the change (i.e., from outside-in or upside-down and which levels were 
emphasized) 
• Implicit evidence, if any, of the growth of intuition. 
These stories, while not exhaustive, speak to the need for travelers to share their 
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experiences. I have chosen them from a range of traditions, both ancient and contemporary. 
 
The first two books I will discuss provide collections of stories related to the inner search. 
They include models of possible approaches to expanded awareness. These have appeared in the 
last two years and evince the recent interest in this kind of work. 
In Coming Home - The Experience of Enlightenment in the Sacred Traditions (Hixon, 
1978), the author points to the common thread of experience underlying the different stories. He 
says: 
The spiritual dimension of culture is not an array of dogmatic world views bristling with 
contradictions but a spectrum of contemplative practices, equivalent in essence, which 
lead toward experience rather than toward doctrinal assertion. (Hixon, 1978, 7) 
He also introduces the reader to a way of learning which can only be classified as intuitional. He 
states: 
Being primarily an attempt to kindle intellectual and spiritual vision rather than to 
explain, these essays could be characterized as meditations. They require sympathetic 
participation rather than detached reading. (1978, 8) 
This comment describes the stance a reader must take when dealing with material presented in an 
intuitional manner. It reinforces the truth that the depth and complexity of intuition simply flees 
when approached by an attitude of skepticism and scrutiny. 
A book of similar character is called Search - Journey on the Inner Path (Sulzberger, 
1979). In her introductory remarks, Sulzberger sets the reader (and the seeker) straight about how 
to approach the material. She says: 
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Search for what? it could be asked. Surely there must be a definite aim, a purpose, a mark 
to be hit in due course. Have we not been warned only too often by modern scientists that 
‘if you don’t know what you are looking for, you will never know what you actually 
find’? According to their view mathematical predictability must always prevail over the 
fertile challenge of uncertainty. And none of them will listen if you venture to remark that 
to ‘know’ before hand inevitably means that you will never ‘find’ anything. (Sulzberger, 
1979, xv) 
After reading so many “Maps” for the spiritual quest, so many rational descriptions of where to 
go and how, so much lostness and so little foundness, to encounter the poetry, parables, and 
paintings that could be “understood with the heart” was a balm. The key to truth here lies in the 
heart, the location of intuitive knowledge. Although the direction of growth in this little book 
moves from the outer world to the inner world, the process is held in a quality of reverence, with 
a steady eye towards the tradition of readiness, aspiration, recognition, the need for guidance, the 
longing of the heart, intuitive understanding and choice. She includes patience, tolerance of 
conscious risk, perseverance, humility and caring. These are not dictates, but offered in a gesture 
of sweet sincerity. 
 
Kundalini - the evolutionary energy in Man (1971) by Gopi Krishna is a classical tale of 
awakening. Because it was one of the first to speak directly of the process of Kundalini arousal 
during the course of meditative practice it has become something of a guidebook. This painful 
tale of unfoldment reveals the dangers potential in working without proper guidance.  
During the course of classical meditation practice, Gopi Krishna had a spontaneous 
awakening. He was a simple family man, who did not intend to embark on a path of the intensity 
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he unexpectedly experienced. He encountered great dangers to his physical, emotional, and 
mental well-being, which he worked to combat with attention to physical factors like diet, rest, 
activity, etc. His awakening occurred from the lower centers upward, later moving to the 
horizontal ranges of consciousness where he developed access to psychic powers. His mental and 
perceptive acuity grew as he came to appreciate what was occurring within him, and he learned 
to move intuitively with the flow of the force. His books are a contribution to knowledge in the 
field.  However, as he neglects outer activity his experiences remain unintegrated. At the end of 
his description he remarks how much his family had to sacrifice because of his spiritual process, 
which did not enable him to provide a stable source of livelihood for them. 
 
Muktananda, a currently popular Guru in this country, has written a book about his own 
journey of awakening called Play of Consciousness (Muktananda, 1978). It is called a “spiritual 
autobiography” which promises to provide some kind of  “map of the spiritual journey.” It “is 
not told for the sake of an exciting tale; nor, on the other hand, is it an explicit guide for the 
initiate to follow as he would follow a prescription.” (1978, v) 
Like Gopi Krishna’s story, this is a description of an awakening in the kundalini yoga 
tradition. However, Muktananda’s awakening occurred under the guidance of a Guru, and is 
based on a bhakti devotion which maintains the safety of the journey despite the very real 
dangers and hardships that Muktananda describes. The presence of the outer guide is considered 
essential and teaches obedience to the Divine Shakti, the inner guide awakened during the course 
of the yoga. The workings of the Shakti determine the outcome of the journey for each 
individual, and it is relied upon to mitigate the ego issues of the person undertaking the process. 
Nonetheless, Muktananda’s own teachings do appeal to Siddhis, the desire for power, and the 
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“ease” of the process is emphasized - which has mass cultural appeal in this country.  
Like traditional yogic awakening, the direction of the change is from the bottom-up, from 
the lower centers towards the upper. But the centers in Muktananda’s description seem to open in 
an absolutely linear sequence, with the horizontal ranges also opening in a step-by-step and 
predictable fashion. This leaves a question in my mind as to the obedience to the movement of 
the Shakti itself, which is certainly not obedient to the whim of rational and logical control as we 
prefer to understand it. The complexity of the movement is not stressed, and we are therefore left 
with the expectation that the movement can be followed with our usual linear perceptions. 
Students of Muktananda’s approach are encouraged to become intuitively aware of a 
presence, an energy, which sustains the life and work of individuals actively engaged in 
meditative practice and which comes to pervade the atmosphere of their homes. He stresses that 
such “energy” would withdraw were improper conditions to enter the atmosphere, which can 
foster a kind of sensitivity and judgment about “vibes and contamination.” 
This approach is one of Bhakti, of love for the Guru, and is centered at the heart. Little 
mention is made of the higher mental possibilities beyond the psychic powers which evolve 
during the course of the journey. 
 
Another recent book, both a subjective account and an implied, not explicit, description 
of potential training of intuition  for the “Transformational Psychologist,” is called Joy’s Way - a 
map for the Transformational Journey (Joy, 1979). Joy is a medical doctor who began his 
process of change at the age of 34, motivated by a sense of limitation in his craft as a doctor and 
a desire to move into the realms of healing. He also states that he had a strong “egotistical” need 
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to learn more about psychic phenomena, psychic powers, etc. He received guidance from a 
woman for one year before her death from cancer. He “intuitively” recognized her as his teacher 
and describes their initial meeting: 
The radiance of her Beingness was unconditional love made manifest. I was swept into a 
state of esctasy. It was an internal esctasy, because I was almost motionless, caught in a 
state of sensing the Divine, while my outer mind was left contending with appearances. I 
felt enfolded and uplifted, and experienced tears of unexplicable joy. (Joy, 1979, 97) 
After her death, he turned to the pyramids, and then to trees. As with all guides, the seeker must 
permit the guide (even a tree) to select them. It is never the other way around. He then turned to 
an “inner guide for the rest of his journey.” 
Throughout his own tale, the darker potentials of inner growth are all but omitted. No 
mention is made of ‘vital uprisings,’ or of needing to deal with the greater intensities and 
resistances that the ego or unconscious can present during the process of change. His account 
seems naive, and I fear the training he suggests (and runs actively) is not without its dangers. 
Any heart opening carries with it the potential of an uprush of energy from below flooding the 
consciousness with emotion, which may not be joyous. There are also physical sensations which 
can be intensely overwhelming. He does not identify the energy he is dealing with - whether it is 
vital, emotional, mental, or spiritual, and speaks only vaguely of a “transpersonal center above 
the head.” Additionally, his training involves dyadic working of people together, teaching them 
to “send energy” to one another, the nature of which is again not assessed. There is the 
possibility that an untimely Kundalini awakening could occur during the course of one of his 
workshops in an unprepared individual who does not have the wisdom to “take responsibility” 
(as Joy suggests) for his or her own process.  
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I believe it is the responsibility of the guide to determine readiness for such an 
undertaking. Joy does not really speak of a progression, despite the term transformation, so it is 
difficult to determine the direction of energetic movement he speaks about. But the emphasis on 
psychic powers suggests he is working from the horizontal ranges of consciousness. Despite his 
emphasis on the heart, the duality and conflict expressed in his words suggests that he is unaware 
of the deeper reaches of  intuition that a true opening at the heart can bring. 
 
Robert de Ropp, whose previous work was about the drug generation in the 60’s, has 
written a personal account of his growth: Warrior’s Way - The Challenging Life Games. (de 
Ropp, 1979) He wrote it when he was 65, with a retrospective view of a very difficult and 
painful life of seeking. 
de Ropp describes his personal life roles as “mystic, scientist, author, house-builder, 
gardener, fisherman, father of four children, a whole-food eater getting his food from the soil he 
cultivated” (1979, 1). These are the external attributes of character one expects him to disrobe as 
the tale progresses. Yet somehow these qualifiers  never seem to leave the scene. He does say 
that at the autumn of his life “there is harmony aboard, and the various fools have made peace 
with each other” (1979, 1). 
I find it hard to call this tale a spiritual quest although it is called “a log of my personal 
voyage” (1979, 2). de Ropp’s goal is to describe a Warrior’s tale, the warrior being the man who 
is master, who is awake, conscious, not at the mercy of external events - as opposed to the slave, 
who is perpetually the victim. He quotes Nietzsche, as one of his heroes, who says “that which 
does not destroy me strengthens me” (1979, 42). He says he despises self-pity and dramatization, 
admires the inner stability which would keep one solidly grounded despite outer chaos, but the 
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story is indeed sad.  
This book is consistently lacking in joy. There is little elevation, little perspective that 
would leave room for humor, little levity, fluidity or space, the attributes of intuition. There is a 
great deal of mental probing, and very little love. de Ropp himself admits his disdain for Bhakta 
yoga, and there is the sense of him never having whole-heartedly committed himself to any 
teacher or teaching, although the Gurdjieff movement seems to have remained most persistently 
a part of his growth. I keep wondering if the warrior that de Ropp describes is not still enthroned 
on the seat of ego, the valiant hero who keeps watching himself; and never really submits or 
recognizes anything larger than his own personality issues. But he is a nice and very bright man 
who has certainly lived a very difficult life. Despite contact with many teachers - the 
Ouspenskys, Gurdjieff, Watts, Leary and even Casteneda, his path is mentally based and oriented 
outwards. 
Probably his most important contribution is the description de Ropp makes of potential 
dangers of the various paths. During the work with Gurdjieff and the Ouspenskys’, both his first 
and second wife develop schizophrenia, and he himself undergoes an episode of “paranoia.” He 
says: 
looking back now, thirty years after the event, I see clearly the perils inherent in the guru 
game. Mentally unstable people are so often attracted to teachers who, despite a certain 
charisma, are usually totally ignorant of the first principles of psychopathology. Fragile 
psyches are thus subjected to stresses that, far from being salutary, are dangerous in the 
extreme. When such weaklings fall apart under the strain, the resulting shit-storm breaks 
over the head of the guru. Which is really what he or she deserves for practicing 
psychotherapy without a license. (de Ropp, 1979, 183)   
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Here we have the first mention of the fact that gurus need knowledge of psychological make-up 
as well as the other way around - that psychologists need guru-knowledge. In actuality, an 
enlightened master should be so caring and so aware of the inner growth and readiness of the 
person he or she is working with, that the ego structure would never be smashed away without a 
clear knowledge of what is left when the usual supports fall away. One of the greatest 
contributions of intuitional or spiritual insight is that confrontation can take place in an 
atmosphere of love and safety, but only to the extent that it is genuine. 
 
Carlos Casteneda was an anthropology student at UCLA and perhaps the most well-
known of the journey-tellers in the modern tradition. He currently has five books in print about 
his process of transformation under the guidance of a Yaqui Indian master named Don Juan. 
There have been questions about whether Don Juan actually existed because of the intermingling 
of ancient traditions that seem to occur in Casteneda’s work. My own surprise at finding 
similarities in both the Andean spiritual tradition and the Himalayan in my own Guru led me to 
feel that there actually was a Don Juan, if even for a short part of the journey.  
The books (Casteneda, 1968, 1971, 1972, 1974, 1977) present the sequence of teachings 
he received during repeated excursions into the deserts lands of Mexico. Casteneda’s initial goal 
was intellectual inquiry but he soon became fascinated with psychic powers and sorcery, the 
occult tradition as it was spelled out in increasing complexity by Don Juan. The struggle with 
mentality amid the limits of reason makes this a classical work that depicts the move towards 
intuition or “seeing” as understood by Casteneda. Such intuition is still maintained within the 
vital ranges of consciousness, most specifically by the seat of power at the third chakra level and 
in the horizontal planes of awareness related to the occult tradition and psychic powers. Typical 
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shamanistic teaching, like what Casteneda experienced, tends to focus around this power center 
rather than the reaches of higher consciousness. 
Casteneda wandered into many danger zones during the course of his apprenticeship, but 
there was the attentive and constant presence of a guide (either on the physical plane or 
otherwise) which ensured his safety so long as he was obedient to the teachings (which he was 
not always.) The Yaqui way of knowledge included many methods and techniques which would 
be familiar to students of a wide range of spiritual traditions, including the Shamanic. There was 
meditation, testing by the guide, tasks, transmissions of power, enforced diminishment of 
personality, trance, and ego factors which would interfere with his growth. Unlike many other 
traditions there was also the use of hallucinogenic drugs.  
Although Casteneda was learning to follow “the path with a heart,” there is little mention 
of goals about what this wisdom was to offer to others, or from where it came. Casteneda’s 
capacity to integrate this knowledge into his outer life was perpetually put in question during his 
tales, and his absence from the public eye makes one question just how well he has facilitated the 
task of integration of this intuitive knowledge, and what form it takes in his daily life. 
 
Eric Lerner, a Harvard graduate, has also written an experiential description of his growth 
experiences in the Vipassana Buddhist tradition. He calls his book, Journey of Insight Meditation 
- A Personal Experience of the Buddha’s Way (Lerner, 1977). Lerner speaks little about his 
preparation for the path, or of his desire for a spiritual life beyond a sense of dissatisfaction with 
his life to which “permanent expatriate status seemed the only solution” (1977, 3). He presents a 
desire to travel, to re-create in another way the impact of the drug generation of the 60’s which 
was a time of great intensity for him. Lerner, during the course of his journey, encounters many 
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guides, but never surrenders to one, although he comes close. Sayama, a female guide who 
admonishes him not to focus on a disk of light which was rapidly approaching him during the 
course of his meditation, gets him to momentarily submit to her teaching. After she confronts 
him he says: 
Incredibly, I felt good. Completely defeated, my achievement wiped out, and good. 
Sayama had just kicked the stool out from under me and the ground felt wonderful…The 
next day I set out to get back on the track that I’d fallen off in Ceylon: to really 
accomplish what I had set out to do, to experience this wholly other state of mind, 
nirvana. (Lerner, 1977, 152) 
Sayama had offered him the power to bow, but he remained tied to the will of his own effort, and 
maintains an existential and individualistic position throughout the tale. This resulted in what I 
felt were extreme dangers to his physical, emotional and mental well-being. During an 
experience of self-enforced isolation in the forest, he approaches madness, because he descends 
into what Sri Aurobindo would call the realms of the lower vital. There without an awareness of 
love and protection that either an inner or outer guide could provide, he encounters great dangers 
on the path. There is no sense of him offering himself or his service to anyone but himself. He is 
constantly looking for his own salvation, but never totally offers himself inward, and so can’t 
offer himself to the world either. He remains divided, the inner and outer alienated from one 
another. He is uncommitted, his heart is constantly divided and his ego issues of dominance and 
control are never addressed, except by his own will which becomes exceedingly harsh at times. 
He has a very mental approach to the spiritual world. He says, “God may make you happy, but 
even he can’t end your suffering. Only knowing will.”  
His drive seems escapist and confused. He always runs his own show, does not follow or 
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obey - even his “intuitions” are measured like scores on an achievement test - and in 
characteristic fashion he rationalizes his perpetual movement in circles of dissatisfaction by 
saying, “I’m lucky to be an American. The energy. Running around the world to get 
enlightened”.  
After reading Confessions of an American Guru by Ram Dass (1977), I was not at all 
surprised that Ram Dass liked Lerner’s book. Lerner returns to Boston, still looking for “ego 
dissolution”. The poor man, there is no reason to dissolve when the only reason for ego 
dissolution would be for its own sake. This is a dangerous prospect: what greater atmosphere of 
beauty and possibility is he dissolving into? 
Even his first guide suggests that he take it easy, that he is full of effort and pain. He sees 
tiny glimpses of intuition, but one suspects that he would avoid the subtlety of that obedience 
were it to make itself known to him in a way he did not himself dictate. I found this a sad tale of 
the “rugged individualist” trying to wend his way out of his own triumph. I think many 
American seekers would find their own disappointments and pains reflected in this book, and for 
his openness and sharing I am grateful. Lerner can help others see the plight of the ways we can 
interfere with our own growth and also reveals the dangers of doing this work without proper 
guidance. 
 
Halfway Through the Door - An Actor’s Journey Toward the Self (Arkin, 1977) contrasts 
sharply with Lerner, although the author Alan Arkin is also an American with similar personality 
issues. There are similarities between Arkin’s journey and my own. We share a motivation to 
write in order to encourage those who might want to step onto the path. He also recognizes the 
absence of experiential accounts of the early stages of the process. 
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Arkin’s preparation was fairly long. He waited seven years before seeking direct 
guidance (even after he had met his guide), and spent eight months in relative isolation in 
Mexico before asking for direct help. He had already had the intuitive awareness of the artist and 
had experienced what he called “transcendental events” while on stage. He is aware that ego 
issues blurred his view of this reality, yet psychoanalysis was limited in its ability to help him 
move towards this new realm.  
Although his journey is marked by severe emotional upheaval, physical pain, fears, 
angers, jealousy, mental confusion, and shifts in consciousness, the presence of a guide whose 
approach was both flexible and caring carries him past many of these dangers. He learns to 
meditate and to integrate his meditative experiences with his ongoing life and creative work. He 
learns to see his ego in action, for example watching the generosity of the guide with suspicion: 
psychoanalyzing him, questioning his lack of ambition and motivations towards him as a 
disciple, all typical ploys of the ego in resisting unconditional love. He feels to surrender would 
be to admit dependency and says, “the idea of the self-made man, who ‘did it my way’, alone in 
isolation, is all crap…We are all tied to each other for life”. He learns a little humility and says 
about the guide, “I admit you are a little better human being than I am. I will follow your 
leadership gingerly and tentatively until you slip, until you make a mistake and prove yourself 
the charlatan you must be”. Then he discovers that a feeling of defeat can be followed by a sense 
of power (the ego loosens and lets largeness in). He also gains a clear understanding of intuitive 
teaching methods as his guru demanded he find things out for himself. He says, “Guru, in his 
brilliance, knew, as he always knows, not only what to tell me but what I must find out for 
myself. And in finding this out for myself, I became Columbus”.  
His commentary about the comparison of psychoanalytic methods and yoga is also 
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interesting and relevant to our purpose. His analyst calls his experience of mystic merging on 
stage “regression in the service of the ego”. He feels this as a diminishment of one of the highest 
experiences of his life, which he calls “merging by identity” and occurring as the result of 
effortless effort. He calls analysis “an uneasy existentialism” and decides to leave 
psychoanalysis, opting for what he calls “annihilation of the ego in service of the spirit”. Arkin’s 
centers open in highly individualized fashion, with the heart last. And different from other 
journeys described, the vital ranges of consciousness are neither suppressed nor overemphasized, 
but brought into consciousness and taught to lend their effort to the purpose of the path: 
My glimmerings of peace and beauty were turning me into an animal…if I continued to 
deny the existence of these feelings the built-up pressure would ultimately back up on me 
and cause major physical ailments…What I was sitting on was pure energy, in continuing 
to hide it I was keeping a good portion of my own powers to be used creatively. In order 
for the volcano to become inactive, it first had to erupt…Guru once said that we have two 
natures, the lion and the lamb, and that most people embarking on a spiritual path think 
that they must destroy the lion. It not true, he said. We must simply place the lion in 
service of the lamb. (Arkin, 1977, 34, 36-37) 
Arkin discourages psychic phenomena and powers during the journey as a distraction. His goal is 
always service to one’s fellow human beings. As he continues on the path, we see a clear 
development of intuitive capacity. He acknowledges the nature of the inner call, which goes 
counter to the more mass-produced and popularized notions of ‘guru-shopping’ prevalent in our 
culture: 
Initially, it is not necessary to have a guru. What is necessary is the faith that through 
constancy and effort, enough energy will be raised by the seeker so that when the time is 
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right the guru will appear. This is not magic, but a promise…when we have tuned 
ourselves to a high enough pitch, we are picked up by a guru, whose work is, after all, to 
hear this call. (Arkin, 1977, 52-53) 
He starts to feel free to do things or not do them, as choices become open and a sense of equality 
enters. He begins to understand his work more, realizing that: 
I can always feel that a character I play is a variation on personality ingredients that are 
familiar to me; I can by backtracking arrive at the combinations in my own emotional 
makeup that have created this character.  (Arkin, 1977, 63) 
His marriage becomes more fulfilling and his work moves to a sense of community on stage 
between the actors. He sees outward signs of devotion (in his marriage and with his guru) falling 
away as the inner sense of unity emerges. He discovers a change in his friendships as well, some 
people moving further and others closer in response to his inner changes. He remains with his 
guide to the end, with no poignant parting as in many of the other tales: 
each leap of faith I have taken into his arms has increased my wing span, which seems to 
be his greatest source of joy.  (Arkin, 1977, 83) 
We see the difference, important to the seeker in assessing the true guide, in that the pressure 
from the guru always serves to enlarge, not diminish, the inner expanse of the follower. 
Guidance, when it is true to its purpose, is never oppression of one ego by another. 
 
Our next journey was undertaken by Reshad Field, an antique dealer in London. The Last 
Barrier - A Journey Through the World of Sufi Teaching (Field, 1976) shares the most qualities 
with my own tale. Were mine not a dissertation requiring “explanation,” I would have enjoyed 
sharing the sense of fluidity and simplicity spiritual openings express. Field’s excursion is 
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intuitive from beginning to end, and the heart leads throughout. He comes to the guide after long 
preparation with a desire to heal others and to serve, and thus he brings a readiness to recognize 
the guide’s power: 
Some very deep instinct convinced me that this man knew something…I have been 
studying books for a long time, and have been looking for someone who had some first-
hand knowledge. (1976, 2) 
The guide assesses him and his capacity, befriending him for a year before the apprenticeship 
begins in earnest. He maintains a position of secrecy and timing in his personal exposure to the 
pupil, demanding that the student want to learn with his heart, not just his head. The nature of the 
guidance is explained by Hamid, the guide, who says: 
Something called that we might be together. Know what it is, who it is, that called, and 
you may come upon the beginning of the way…If we meet properly, we meet in the 
heart, and then there is no more you and no more me. (1976, 29, 24) 
Field is taught with an intuitive method, by symbol - with roses, stories of butterflies, coffee and 
olives - and by parable. He is introduced to the true nature of questioning, and Hamid says, “The 
truth is ongoing, and beyond explanation, so it is better to be left with a question than to be given 
an answer…Knowledge can not be acquired, it must be given. It is given to you at the right 
moment…No books. Live passionately” (1976, 22, 45, 47). 
Field learns meditation techniques, as well as a way to approach reality, and no 
experience is dismissed as irrelevant to the teaching. His heart opens first, and the upper 
channels, the progress moving from the head down but not in linear sequence. Because of this, 
the journey begins with a sense of harmony, unity, and peace which sustains him through the 
later upheaval he suffers. 
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An important aspect of the journey is the emphasis placed on action in the world, and the 
continual practice of intuitive awareness in daily activities. There is no division between the 
inner and the outer life, and a repetitive symbol throughout the story is a woman who has been 
neglected in the world of men. She is symbolic of the earth, which must never be forgotten 
during the course of a spiritual quest. 
 
Takeaways from the Personal Accounts 
There were certain common milestones across these ten accounts. Each author 
experienced a period of preparation, a call, a response, an opening, and some experienced an 
integration of intuition and action in the world. These did not necessarily present themselves in 
that order. I identified criteria that relate the tales to one another as well as to my own journey. 
The quality of the preparation. Some seekers accumulated knowledge through books and 
teachers. Arkin became aware of particular obstacles he might face and ultimately chooses the 
help of a guide.  Field also recognized that having a guide with personal experience would be 
helpful. Those who underwent less preparation, or none at all,  seemed to have more troubled 
journeys. 
The goal of the journey. The authors each felt a call due to a longing for a change in their 
lives. Their purposes varied from a desire to be of service others, such as through personal 
healing, to the the demands of curiosity and desire for psychic powers, or a need for internal 
stability and grounding. 
The safety and dangers of the way.  This call comprised an opening which resulted in 
outcomes which were both positive and negative. DeRopp, who bypassed the heart, warned of 
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mental instability as a risk. Lerner, who often lacked a guide, experienced great danger when he 
approached madness through the awakening of the lower vital. Arkin experienced continual 
emotional upheaval, while Krishna suffered on the mental, emotional and physical levels. 
Frequently, the appearance of a guides provided critical safe passage at the point that 
insurmountable blocks were encountered. 
The presence or absence of a guide. For some authors the response to their call came in 
the form of a guide. The guides consistently appeared when the seeker was ready, not as a the 
result of a search. The purported purpose of the guide was to assess the seeker’s readiness and 
lead the seeker in a safe manner through the most difficult passages of the awakening. Once this 
was complete, many seekers continued on their own. Some of the seekers were doubtful of 
accepting guidance, or accepted them while discerning them carefully. Others sought the 
experience without an external guide, and relied only upon internal guidance or none at all. This 
frequently resulted in extreme pain and danger.  
How the outer personality (or ego) is dealt with: The most common manner by which the 
ego is dealt with is through surrender. Casteneda, Lerner, and Arkin surrendered to their guide, 
while Muktananda surrendered to the workings of the Shakti. Arkin, who began with an 
awareness of the functioning of his ego, recognized the ego dissolution as a sense of defeat.  At 
that point he was internalizing the role of the guide and no longer needed him. 
Methods and techniques: The authors used a variety of methods and techniques. 
Meditation practice was an essential preliminary for seekers with experiences as wide-ranging as 
Gopi Krishna, Muktananda, Casteneda, Lerner, Arkin, and Field. 
Direction of the change (i.e., from outside-in or upside-down and which levels were 
emphasized): The authors experienced varied directions of the change. Krishna and Muktananda 
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experienced it from the bottom up, and had intense and sometimes dangerous experiences. 
Arkin’s vital ranges were corralled in a balanced manner. Field experienced his change from the 
top down, which created harmony and sustained him through later upheavals. 
Implicit evidence, if any, of the growth of intuition: Many of the authors featured 
evidence of the growth of intuition, from psychic phenomena to indications of the integration of 
intuition in their in outer life. These were gleaned from their testimonies. 
Method of presenting the journey: Some authors intentionally presented their journeys as 
roadmaps, arriving at particular and well-known milestones. Others chose to present their 
experiences in the form of narrative. 
In these ten personal accounts we see a range of ways that intuitional experiences present 
themselves and are pursued. In the process, some seekers suffered badly while others did well. 
We hear from both. 
 
Summary of Review of the Literature 
In my review of the literature, I found that no previous research bore directly on the 
subject of my inquiry: the awakening of intuition in the psychotherapist. Thus, I turned to related 
material in order to understand how intuition is viewed in psychology and to find a context for 
my work.  
First, I explored the literature on intuition as it appears in contemporary psychology and 
related it to concerns relevant to this study: 
• The problems inherent in the study of intuition itself 
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• The definitions of intuition 
• The value and significance of intuition 
• The relationship of intuition to reason 
• The relationship of intuition to action in the world 
• The place of intuition in psychology 
• The importance placed on experience 
• The means of training intuition 
• The relationship of intuition to spiritual practice 
I presented seven theorists chosen from a range of perspectives within psychology: 
Malcolm Westcott, Robert Ornstein, Carl Jung, Roberto Assagioli, Virginia Burden, Frances 
Vaughan, and Sri Aurobindo. These theorists came from a range of specializations: behavioral, 
educational, physiological, psychodynamic, and spiritual. They were each chosen because they 
compiled reviews of the literature from a psychological perspective. Sri Aurobindo, although a 
philosopher, was chosen because of his development of an extensive psychological system 
known as the Integral Psychology as well as having provided a broad synthesis of existing 
systems of yoga. I did not include other literature on intuition from the philosophical perspective, 
although it is extensive. 
In my review of Sri Aurobindo, I concluded that his works span the theoretical and 
experiential issues I address in the broadest possible way. His approach has the most relevance to 
my own study and formed the theoretical basis for my experiential account. 
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Second, I supported my decision to offer a personal account of a spiritual awakening by 
discussing the link of the development of intuition with spiritual disciplines. 
 
Third, I reviewed ten personal accounts of spiritual journeys to put my own work within a 
larger context. Certain criteria for comparison were established which pointed to issues relevant 
to the safe awakening of the intuitive capacity. 
• The quality of the preparation 
• The goal of the journey 
• The safety and dangers of the way 
• The presence or absence of a guide 
• How the outer personality (or ego) is dealt with 
• Methods and techniques 
• Direction of the change 
• Implicit evidence, if any, of the growth of intuition 
My journey can similarly be looked at through this framework.  
By showing you these journeys, I also demonstrate that I am in the company of other 
phenomenological researchers studying intuition, a method which lends itself well to what could 
be perceived as an elusive subject. 





An increased use of the phenomenological perspective in psychology is moving 
researchers closer and closer to the nature of the reality of the human experience. As in other 
areas of psychological inquiry and practice, the need to utilize alternative means of perceiving 
reality is apparent. A link between the phenomenological approach to reality with the intuitive 
method is becoming evident. 
 The Transpersonal Psychology movement has shown a demand for new research 
methods which includes the intuitive approach to reality within the mystical tradition (Bruner, 
1962; Burden, 1975; Clark, 1973; Goleman, 1974; Sutich, 1969). Aurobindo's work on “learning 
by identity,” for example, is an apprenticeship model where the goal is to infuse oneself with 
with the object of inquiry and to appreciate the different ways that subjectivity can be used to 
throw light on its reality. At different levels of consciousness subject and object become merged, 
and this has offered an extensive method of surmounting categorical thinking (Aurobindo, 1977). 
One of the most beautiful articles about research method and process I came across was 
one called "Theorizing, Journeying, Dwelling" (Jager, 1975). It helped me crystalize the true 
nature of understanding and an approach to perceiving. Jager sees the researcher as a traveler, 
and it corroborated with my own need to take a journey as the only way of knowing in the 
deepest sense: 
There appears to exist a persistant and deep interrelationship between the themes of intel-
lectual, theoretical or spiritual effort and those of traveling, exploration and sight seeing.
 The very language of intellectual effort constantly refers us to the 
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road. (Jager, 1975, 235) 
He talks further about the need for a complete shift away from what we know to be true, in order 
to embrace another reality: 
Theorists…place themselves outside the circle of daily preoccupations and entanglements 
in order to see the world in a different way and to be changed thereby. This effecting of a 
separation from the comforting routines and familiar faces of everyday reality is made 
concrete and acquires a distinct form in the journey...The theorist turns away from the 
familiar and prepares to address that which is other, that which is emergent, 
unpredictable, enchanting and awe inspiring. But in due time he returns to embed his 
experience  into that of the mainstream of "ordinary" life. (Jager, 1975, 239) 
The "method" used in this search emerged spontaneously in response to the concerns expressed 
in Chapter 1, that is, to describe a means whereby intuition could be awakened safely in the 
psychotherapist. I have found that an awareness of the kind being addressed in this work is not 
something one can borrow from a researcher who has a good "idea" about  how to approach this 
subject of inquiry. Rather, it is something to work towards and grow into. Although it is true that 
my previous training in phenomenological research methods offered a perspective with which to 
approach experience, it is equally true that the manner in which reality unfolded in the course of 
my journey was basic and natural to an intuitive style that needed to emerge and which held a 
direction and velocity of its own. 
I made choices during the course of this study by an insistence on getting to the truth and 
through developing a sense of how that truth would reveal itself. To approach this material in 
anything but an intuitional manner would be a contradiction. The field of psychological research 
is growing towards an understanding of what is required to deal with the nature of intuition. Two 
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articles published by Robert Sardello in the Duquesne Studies in Phenomenological Psychology 
(Sardello, 1971a, 1971b) particularly struck my attention as applicable to the work I did with 
Juan. 
The first explores the role of direct experience in contemporary psychology: 
the issue is ever present as a call to the recognition that in psychology the investigator is 
also the investigated…Every step in every study necessarily utilizes experience, since the 
experimenter as a human being experiences the proceedings of the experiment…What he 
can do is diminish or reduce the framework for the occurrences of that experience and 
term such a reduction Objectivity…and just as the experimenter can reduce his own 
framework of the experience, so, he can drastically reduce the framework within which 
the subject's experience can occur. (Sardello, 1971a, 33) 
The past five years have shown an increase in articles like this concerned with direct experience. 
 
The Method 
The "investigation" I conducted with Juan was a naturally-occurring event in which a 
dyadic relationship developed over the course of three months (the time arbitrarily set by the 
school semester) in which both the researcher and the subject performed research. Our active 
engagement in dialogue and inquiry did not reduce the framework or reality of the experience, 
but rather expanded it. As will become evident, the subject of inquiry was continually shifting 
throughout the study and only emerged later as my own process of awakening became the focus.  
At the beginning, however, Juan himself was the subject. We met daily at a specific time 
(at sundown), at a specific place (my office at the college), for a period from one to three hours. 
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We did not follow a particular meditational procedure or formalized discipline, although during 
the early stages of our work together the nature of the experience was one of Juan's manner of 
evoking intuition. 
The initial roles we fell into were psychologist and janitor. Later we became student and 
guide, or researcher and subject, or trainee and supervisor. There was always a quality of 
collaboration about our work together. The roles changed as we changed, as we moved closer to 
the reality of who we were, inside.  
At some point I acknowledged that I was taking a preliminary step towards investigating 
the realms of intuitional experience and the implications for psychotherapy and the 
psychotherapist. It became obvious that only experience could lead me to the reality I was 
seeking, and that I had embarked on a process of spiritual unfoldment in which the awakening of 
my intuitive capacities was just one part - that the journey would be larger than the outcome of 
the study. 
Early in this project it became evident that the applicability of this work to other 
psychotherapists would be limited to the way that such experience would come to them, not 
necessarily in the same way, with the same guide, or with the same approach. I used a case study 
model to exemplify the process as it could occur in one individual under a set of circumstances 
that could not be repeated. Although each experience is unique, certain commonalities can be 
traced in the process when compared with the other descriptions of the awakening of intuition we 
encountered. For this reason, I offer my own experience as a contribution to this growing body of 
research that acknowledges the personal account as a valuable contribution to understanding 
(Sutich, 1973, 1976; Walsh, 1976, 1977). 
Sardello further states: 
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Studies which employ experience in preliminary investigative attempts are rather rare in 
the literature and often are referred to in later experimental reports as 'pilot' studies. We 
propose that herein lies the science, and later reports are mere technology. To not have 
available in a systematic way these early, crucial states of research, is to truncate the 
scientific project and to do so in the name of scientific objectivity is truly a contradiction. 
(Sardello, 1971a, 43-44) 
He feels that research should start with an account of personal experience derived from a deeply 
perceived interest: 
The starting point may be such an interest, but such an interest, if seriously pursued, 
demands a whole change, not only in attitude, but mode of thinking…There are certain 
questions that cannot be answered from certain perspectives. (Sardello, 1971a, 47) 




During the first three months of my contact with Juan, I kept a journal of my experiences 
in which I noted the changes I was experiencing in my mental, emotional, physical, and spiritual 
being. I wanted to record the changes because of the rapid nature of the cognitive shift I was 
experiencing. The journal entries were made following our meetings, and were only shown to 
Juan after several months, although I asked whether he would mind my keeping notes on our 
conversations. 
When we finally sat down to read the journal together, we were re-experiencing an event 
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we had both experienced, but in different ways. The next materials which emerged were a long 
series of taped dialogues in which we both had input into the nature and meaning of the 
experience for each of us. These dialogues also served as a framework for the cognitive material 
which I had asked Juan to offer, but which he demanded I first learn from experience. From the 
methodological standpoint, Juan and I were engaged in a social interaction which is defined by 
Sardello as "Reciprocal Participation”: 
The recognition of the experiment as a relation situation transforms the notion of 
experimentation from a static model to a process model. The research in experimenter 
effects indicates reciprocity occurs between subject and experimenter at a subtle level 
even if it is deliberately excluded at an event level. This type of involvement necessitates 
the concrete reality of the experience of both parties to enter into the situation…Open 
dialogue that is recorded offers the best opportunity to relate an experience. (Sardello, 
1971b, 62-63) 
Just as the roles and external social meaning of our relationship underwent continual change and 
renegotiation (and it was in the nature of this undertaking that all external meanings become 
reevaluated), so too the subject matter of the inquiry continually changed as the reality of human 
interaction in its full depth and complexity emerged into my awareness. It was only by this 
means that the dimensional change that I speak about earlier could come about - that I could 
come to experience the true size of myself as a ‘representative’ human being, and to permit Juan 
to be seen in his true measure as well. As each pocket of consciousness was expanded in order to 
be understood in depth, our relative size changed too - he was immense and complex, I was the 
mere psychological toiler and researcher…or I was the important researcher and he the willing 
subject of investigation. 
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The focus of my fascination shifted continuously as subject and object began to reflect 
the same reality, and the reality of other human beings as well. When I saw Juan as a curiosity - a 
psychic capable of penetrating the external layers of presented reality - I eagerly gathered 
information about his life and ''individual" story, thinking somehow that through the method of 
biographical understanding I would learn something more about the hidden side of things. What 
shortly became obvious, was that any problem within the realm of work or life, any inquiry I had 
about the nature of the human condition, of personal interaction, of role, or whatever it is that 
presented itself as a question on any particular day, became the subject of increased knowledge 
in a most peculiar way. Whatever the problem, Juan came to embody it and forced me to find the 
means to solve it, in a way that was most miraculous to witness. 
So if the "problem" is how to go about investigating a subject with the most possible 
clarity and lack of personal distortion, I was certainly forced to learn how. This involved 
perpetually clearing the lens of my perception by wiping away obscuring mental preconceptions 
and being willing to weep a little and watch them die as they went. And because Juan himself, 
representative of humanity, also maintained a few distortions in what he brought to our contacts, 
there was much delight in witnessing the process of lens-clearing in another person outside of 
myself. This lent a wonderful quality of sharing and collaboration as these conversations came to 
represent the many faces we present each other with as human beings. There soon developed the 
possibility of these dropping away to reveal the true size of our reality, and the true potentiality 
for growth we hold within ourselves. This was phenomenology at its most delightful and its most 
terrifying. 
As Eckartsberg (1971) states in his article on experiential methodology: 
 / Harmon / 115 
 
 
What we would need ideally is a combination of exhaustive observation plus personal ex-
periential meaning…we could use the established method of participant observation, i.e. 
the researcher works in the real life field situation as a participant in the role of a witness 
or shadow, and also considers the person under study as an informant on his own 
situation in terms of his experience and engages in prolonged dialogue to gather the 
person's experience as reported. Both the person researched as well as the research-
person are thus being changed through the existential research method - they change each 
other…All experience is a transformation of self, particularly interpersonal experience, 
and in this change there is mutual effect, influencing and being influenced. (von 
Eckartsberg, 1971, 73-76) 
As the three month period drew to a close, the reality dawned upon me that I had been engaged 
in research directed to my deepest concerns as a therapist and as a person. I began to pour over 
the journal in an attempt to understand my experience. Categories emerged and reemerged as I 
tried to make some semblance of cognitive order out of what had "happened." Juan let me suffer 
through this stage alone, and I ran to the books on the intuitive process, yoga, and Sri Aurobindo. 
I saw realities fall increasingly into place, realities derived from experience, not mere 
speculation. 
As I have said about Juan's method of teaching - only after I had been there would he tell 
me where I had been, only after I had found my own words, my own voice, would he let me use 
the name that he used for the same phenomena, or the name that others put to it. In this way, the 
experience was maintained in an atmosphere of purity that I can only now begin to appreciate as 
I see the kinds of confusions and distortions our mental apparatus is capable of when unlinked to 
experience. 
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And when I had come to my own categories (complete with the realization that categories 
of any kind dwindle the size and nature of any human event), we sat down together and taped a 
series of discussions about the journal that focused my own understanding further and brought 
Juan's experience directly into view as well. How happy I was to discover that this was the way 
seasoned phenomenologists like von Eckartsberg conduct their own research! As he says: 
Essentially, the researcher conducting an inquiry engages in a dialogue with the person 
studied by asking him to elaborate the meaning that the reported components of the 
protocol have for him. This phase of elaboration of meaning through joint inquiry is 
important in experiential methodology.  It allows clarification and specification of 
meaning - as the person studied himself experienced it and it prevents imputation of 
meaning from an 'alien frame of reference' on the part of researchers. (von Eckartsberg, 
1971, 77) 
So it is clear that my own investigation was following the lines of an age-old manner of going 
about learning things. The process I underwent individually reflected the concerns of the field at 
large, and the manner I went about solving these concerns also reflected the larger scale issues. 
This was not a narcissistic indulgence after all. Subjectivity, a carefully directed subjectivity, can 
reveal in itself a larger reality. 
In keeping with the growing trend in phenomenological psychology of the personal 
account as the means to record early experiences during the course of research, the materials that 
are presented in this project are the result of daily journal entries kept during the course of the 
"event" as well as data gathered from taped dialogues with the guide, following the time-period 
covered. These materials form the basis of a personal account which combines personal 
observations from the journal and explanations about the process derived from the dialogues and 






This project had multiple stages. An inner need that I deeply felt and perceived brought 
me to the limits of current understanding. It demanded a shift of perspective that could be 
acquired only by engaging in direct experience. Afterwards, with broader vision, cognition could 
be brought to bear on the problem with full realization of its limitations. The demand for 
application became the spur to increased clarity and understanding, and the journey moved in the 
clear direction of what has been called "in-search." 




Prelude to the Journey: the Integral Yoga of Sri Aurobindo 
Through my exploration of the literature on intuition, it became evident that intuition as a 
capacity developed during the course of a far more extensive undertaking - and that the 
expansion of consciousness evoked by the spiritual quest and the awakening of this capacity are 
linked (Vaughan, 1979; Burden, 1975; Battis, 1981). Sri Aurobindo’s approach to developing 
this capacity came closest to the goals of my journey with Juan. 
At the time of my study, I was familiar with his approach on the theoretical level, but I 
lacked the experiential awareness that would bring depth to my understanding. One could say 
that I “chose” to work within this framework, but that was certainly not the case. Rather, I had a 
longing to know what his work meant on an experiential level, but this was not in the front of my 
consciousness. The question had been active for a long time, and the form the answer took might 
be understood in terms of coincidence, such as that I found a guide whose approach matched my 
aspiration. But I do not believe one finds a guide. I was certainly not on a Guru-search at the 
time, or I would have been ensconced in an Ashram, not on a small college campus surrounded 
by trees. 
Sri Aurobindo was a mystic philosopher whose work I briefly explored in my review of 
the literature. He speaks at length about intuition and its development in the human being. His 
emphasis on working with what he calls the “Overmind Planes” marks a unique position within 
the spiritual tradition. The Intuitive Mind is but one of these planes. 
Sri Aurobindo was educated in England and he is familiar with the Western temperament 
and the importance placed there on action in the world. His approach is compatible with this 
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need. His goals are not escapist, nor did he put emphasis on an individual enlightenment that 
does not serve the betterment of human kind. Because Sri Aurobindo has created a well-
integrated system with a method for transformation and change of the psychological nature of the 
individual, Integral Psychology, his work is particularly interesting to the psychologist. 
Integral Psychology is based on a deep understanding of the interactions of the various 
planes of consciousness, including workings of the psychological nature which are seen as the 
essential link in integrating spiritual awareness with action in the external world. He does not 
attempt to escape from or ignore the personality, but to change it to better establish a free play 
between the inner and outer poles of existence. Because of this, he took great care in establishing 
a method of harmonizing and integrating what he calls the “Planes and Parts of the Being” (Sri 
Aurobindo and The Mother, 1973).  
This psychological system is of particular relevance to the needs of psychology and 
psychotherapy as well as to the purpose of our own study, the awakening of the intuitive capacity 
of the individual. We will make use of linear means to further our explanation, although the 
actual movement does not follow the orderly progression suggested by the chart (see: The Divine 
Plan) or the separation into categories of what is intrinsically inseparable. 
Integral Psychology brings an expanded view of the individual in the universe compared 
to the perspective of contemporary psychology. I will not explore this system in all its 
complexity but only those aspects of the functioning of the being which are relevant to our work. 
Sri Aurobindo perceives the difficulties that individuals face as the result of a limited 
understanding of human nature and their relationship to the world. He feels that humans do not 
know themselves and have not learned to distinguish their inner workings, instead using a 
cognitive structure that lacks experiential depth to define these workings. A goal of his yoga is 
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that the individual becomes conscious of the different forces that motivate us as human beings, 
thus helping them function more effectively in the world. Sri Aurobindo sees our existence as 
something much greater than the apparent “Frontal Being” (or outer consciousness) which we 
conceive ourselves to be and he states that it is only when we go behind, below, above, and into 
the hidden reaches of our being that we can know it. Even the most thorough and acute surface 
scrutiny and manipulation do not give us the true understanding of the completely effective 
control of our life, its purposes, and activities. 
Sri Aurobindo desires that his psychological system, represented in the “Planes and Parts 
of the Being,” be taken as a cohesive whole rather than in a splintered fashion. His focus on 
integration makes it necessary to keep the essential parts of the nature and personality together, 
rather than reducing them to a logical formula. 
Central to his system are two simultaneous movements which organize the “Parts and 
Planes of the Being.” One can be seen as concentric, moving back and forth between a series of 
rings with what he calls the “Psychic Being” at the center and the “Frontal Being” at the outer 
reaches. In between there is the “Inner Being” and still closer to the psychic, the innermost or 
“True Being.” 
The other movement is vertical, with an ascension and descent which can be understood 
as a sevenfold reality, like a series of steps or superimposed planes similar to the chakra system 
in the body depicted in Hindu psychology: 
____Crown Center (7)____ 
_____Third Eye (6)_____ 
____Throat Center (5)____ 
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____Heart Center (4)____ 
____Power Center (3)____ 
____Navel Center (2)____ 
____Root Center (1)____ 
 
A brief contrast with three other spiritual traditions may help place Sri Aurobindo’s 
philosophy in context. His philosophy differs from Christianity in that it offers a means to 
surmount the difficulties inherent in establishing the ethical ideal of human perfection. It lends 
the necessary power for the transformation of the character which would make such 
establishment possible without the need to suppress or escape from aspects of the personality 
which oppose change. 
Sri Aurobindo’s philosophy differs from Buddhism in that it does not seek a liberation 
from suffering and rebirth in spiritual realization, but sees this realization as a first step towards 
effecting a permanent change in life. Similarly, Sri Aurobindo moves towards synthesizing the 
offerings of other yogas by incorporating their methods, while at the same time expanding the 
aim towards a complete and effective change of the outer life and external conditions of human 
existence. His goal is to change the entire structure of the character - in its mental, emotional, 
and physical aspects as well as in the subconscient and superconscient reaches for what he sees 
as an evolutionary purpose.  
Instead, Sri Aurobindo’s Integral Yoga is most similar to the Tantric tradition in that it 
seeks mastery over the psychological nature in order to effect a spiritual change rather than 
escape. While Integral Yoga shares the goal of opening the chakras, it does not lay its entire 
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emphasis on this occurrence, seeing this as a highly individualized outcome. In Integral Yoga, 
these centers do not necessarily open according to a preconceived order or by the method 
suggested in the Tantra. Integral Yoga also differs from Tantra as Sri Aurobindo places the goal 
of the ascent of energy beyond the summit of the head, and he puts emphasis on the descent 
rather than on the ascent as in most other yogas. He uses no formalized meditations or 
techniques, although those who undergo his process utilize these in a highly creative and 
synthetic manner based on their individual character. The process utilizes a flexible combination 
of the methods of other yogas as means of disciplining and working with the personality of the 
individual. 
  








The Parts and Planes of the Being 
What Aurobindo refers to as the psychic being or entity is at the center of the concentric 
system. This aspect is of primary concern to this work as the psychic being is the seat of the 
intuitive capacity in the human being as it finds expression in life. The psychic being directly 
contacts the overmind planes of consciousness, and thereby is receptive to the force of intuition 
and serves to bring this consciousness into an active play in the nature and its relationship with 
the outer life.  
In the chart, one sees the psychic being or entity seated behind the emotional heart center. 
It supports the mind, the vital, and the body. According to Sri Aurobindo, who believes in 
reincarnation, it grows by one’s experiences from life to life. Early in the psychic being’s growth 
it is veiled by the external expression of the outer nature, but during the course of its 
development (such as the result of yoga practice), it becomes capable of moving forward into the 
frontal being. Once there, it regulates the action and expression of the three aspects of the outer 
nature. As the psychic being gains in strength (or in expression) it is capable of clarifying the 
frontal nature and clearing the way for its transformation. As the psychic entity increases its 
action, it continues to move further forward towards opening the outer surface consciousness. 
This outer surface consciousness is the primary concern of modern psychology, and 
consists of three levels of awareness: the mental, the vital (or emotional), and the physical realms 
of existence. We will deal with each in turn, as well as the other levels of consciousness that are 
brought into increased awareness during the process of the yoga: the subconscient, unconscient, 
inconscient and superconscient realms, and the environmental consciousness. 
The Surface Mental, or the outer mind, is the part of nature related to ordinary cognition 
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and intelligence. It is separative in nature and functions through indirect contact with the objects 
it senses. It differs from intuitional knowledge, which is based on union with or identification of 
the reality known, and is only available to the mind once it moves away from the surface 
mentality. According to Sri Aurobindo, aspects of the Mind exist on all planes of consciousness. 
The higher superconscious ranges are the Higher mind, the Illumined mind, the Intuitive mind, 
and the Overmind, up to the border of the Supermind. 
In the lower regions, the Vital or physical mind gives expression to desires, feelings, 
passions, and emotions. It works towards the expression and satisfaction of these urges. This 
mind is dependent upon knowledge acquired through the senses. Its ideas are derived from the 
experiences of the external world. This is the mind that doubts, denies, and disbelieves all truths 
of higher existence and is preoccupied with the acquisition of worldly objects and satisfactions 
related to the security of the physical nature. The physical mind finds expression in habitual or 
recurring activities and obsessional thoughts. 
At the surface wall, the vital is made up of desires, sensations, feelings, passions, joy, 
hatred, anger, fear, greed, and similar emotions and instincts. It strives for possession and 
enjoyment, it is driven by desire. It is capable of enthusiasm, and it has the necessary energy for 
action. It can become a very forceful instrument once it is willing to work for a higher action 
dictated by the psychic within. Sri Aurobindo considers a strong vital will essential in the 
spiritual as well as in the ordinary life. When prideful and arrogant it can impede the progress of 
the yoga, so the yoga seeks to elicit its cooperation rather than impede its functioning. 
Though the Surface Physical is the consciousness of the body, it is not yet conscious of 
itself. It reacts automatically: with an obscure obstinacy, pettily like a cranky child, and with 
inertia. Its clings to the superficial security of a changeless state of existence, working from a 
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position of stolid resistance to all efforts towards flexibility or movement. 
In between the psychic being at the center and the outer frontal nature is the inner being - 
the inner mind, the inner vital, and the inner physical. Together these form what Sri Aurobindo 
calls our true personality. These inner selves are much more in contact with the psychic being 
and the higher forces of nature than the outer parts of our being. Sri Aurobindo says: 
“his subliminal self has more powers, more knowledge, a freer field of movement than 
the smaller self that is on the surface.” (Chatterjee, 1961, 67) 
This inner self is the arena for the expression of intuition because it is increasingly open to the 
inner influence of the psychic. As we move still closer to the psychic entity, we reach the realms 
of the innermost mental, vital and physical consciousness which in Sri Aurobindo’s system is 
called the true mind, the true vital, the true physical consciousness. He says that the true being is 
vast, calm, strong, without limitations and much more aware, open and free than the being on the 
surface. When the true being awakes one becomes aware of a double existence, the inner always 
calm and strong and the outer troubled and obscure. 
Sri Aurobindo’s approach to the vertical axis called the “seven-fold reality” of existence 
conforms to the traditional chakra system of yoga psychology. It is divided into seven 
components, which are organized here in vertically-ascending order as they sit in the being: 
1) The base of the spine from the physical down to the subconscient, which governs 
physical and biological life and is the entrance to the subconscious; 
2) The abdominal center governs all sense movements; 
3) The navel center governs desire for expansion, domination and control; 
4) The heart center governs emotional being; 
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5) The throat center governs the expressive and externalizing mind; 
6) The center between the eyebrows governs the dynamic will, vision, and mental 
formations; 
7) The center above the head governs the higher thinking mind and houses the higher 
illumined mind, opening to intuition through which the overmind and supermind can 
communicate with the rest of the nature. 
Sri Aurobindo describes the Environmental Consciousness, an envelope that surrounds 
the being:  
“This is a consciousness surrounding the body, but part of the individual being, through 
which one is in contact with the cosmic forces and with other beings.” (Chatterjee, 1961, 
79) 
It is through the environmental consciousness that one comes in touch with other persons, their 
thoughts, feelings, etc. The expansion of the environmental consciousness is a key step in 
facilitating the intuitive capacities. 
For Sri Aurobindo, the subconscient is similar to the personal unconscious of other 
psychological systems and retains all the impressions of the past experiences of our life. Things 
rejected from other parts of the awareness move to this level as the result of repression and can 
recur in the waking consciousness in the form of habitual patterns which take the form of 
repetitive, mechanical, or irrational actions. They also can emerge into awareness during the 
dream state. 
Sri Aurobindo mentions the inconscient plane of existence, which is the negation of 
consciousness. Its tendencies are towards inertia, ignorance, disharmony, pain, suffering, and 
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evil. It is considered a dark nether-region of dense obscurity. Yet in the very depths of this 
obscurity is still a spark of light and potential for movement which is the basis of evolution in 
nature in Sri Aurobindo’s system. 
The superconscient refers to the ranges of consciousness above the head (see the Divine 
Plan). During the process of yoga one can become conscious of these realms, and the 
transformation of the lower nature can occur in the process of the descent of the consciousness 
from these heights of awareness. 
Process of the Yoga 
I will outline certain stages of the awakening process as they may prototypically occur in 
an individual engaged in a process of change within Sri Aurobindo’s system. This includes 
several areas of deviation from the traditional yoga approach of other paths. Some dynamic 
movements that occur during the course of this change will be presented in simplified form such 
that they can be recognized when they occur during the study, where they will be expanded 
upon. 
The yoga demands a period of preparation marked by a steady and sincere aspiration 
towards change, although in its early stages it can take a mixed form. For a varying period of 
time the individual undergoes a gradual clarification of purpose and a purification of the outer 
nature. The individual also increases the capacity of the personality in all its expressions through 
a great deal of personal effort and discipline.  
Hatha yoga emphasizes the perfection of the physical being through exercise, an 
improved diet, and other methods. Karma yoga teaches the individual to offer the fruits of labor 
to a higher purpose, reducing the drive for egoistic activity and the demand for an individualized 
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return on effort. Practices of meditation and concentration (preferably in the heart) strengthen the 
mind, quieting the mind and emotions and providing a sense of detachment from the workings of 
the outer personality. The process of preparatory purification of the nature through personal 
effort and discipline can be of longer or shorter duration depending upon the individual and the 
evolution of their psychic being. 
An individual with a highly evolved psychic nature can bypass some of the preparatory 
phases, and instead depend wholly on the process of the psychic change itself to make the nature 
ready for the transformational process. Sri Aurobindo refers to this as “the sunlit path.” 
However, readiness generally connotes a strong body, emotional nature, and mind which is 
capable of receiving and containing a descent of energy of great intensity. 
The mental being must be receptive and flexible, capable of dropping rigidities of thought 
and moving with a sense of trust and openness to the new awareness that can flood the 
consciousness as intuition grows. The emotional being must be capable of bearing the increased 
sensitivity and inrush of passion and feeling without becoming overwhelmed or overly excited. 
The physical being must be capable of tolerating and moving with a new rhythm of movement 
which demands a major shift in its functioning. 
The key quality of readiness is the aspiration of the psychic being with its increasingly 
intense yearning for closeness, knowledge, and intimacy with the source of its aspiration. As the 
pressure in the psychic increases, so too does the intuitive awareness that lends velocity to the 
search. The search culminates in a recognition and surrender to the presence, however it makes 
itself known. 
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This process of increased psychic insistence from within demands a corresponding 
response and results in a definitive action in the yoga known as the psychicization of the nature. 
In psychicization, the consciousness moves inwards from the surface to the realms of the inner 
mental, vital, and physical planes of awareness. It then brings their realizations outwards to act 
on the instrumental nature, thus impacting the outer world, and imposing compliance with a 
keenly perceived inner guidance. At this point in the yoga the inner guide takes over the guiding 
role from the external guide as the intuitive consciousness begins to aid in the movement. The 
yoga picks up speed as the nature is readied for a further definitive action, the descent. 
The psychic pressure from the heart and its aspiration for union with the higher reaches 
of the consciousness brings a descent from above into the instrumental nature. This occurs at 
repeated intervals to awaken all aspects of the being to the potentiality of the higher 
consciousness. In response the nature and centers open from the head centers down. The intuitive 
consciousness moves through the psychic center in a guided activity of weaving and 
harmonizing every element of the outer and inner natures into an integrated and pointed 
awareness. 
The descent of intuition, experienced as a call from the psychic center, also awakens the 
lower self which rises to support the aspiration. There is a rising of the consciousness, an ascent 
which occurs spontaneously in response to the pressure from the heart. This is experienced as an 
uprush of the physical, vital, and mental consciousness first to the heart and then to the regions 
above the head. This is an experience of greater intensity than the traditional kundalini 
awakening because it involves a more complete movement than the psychophysiological process 
which is only one part of this experience. 
These movements of ascent and descent occur at more and more frequent intervals 
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reaching both to the highest and lowest reaches of the being. When the Supermind plane is 
reached, a permanent descent of Supramental Consciousness moves into the nature for the 
purpose of establishing a definitive transformation. Until this point, the descents occur at 
repeated intervals so that a total integration can occur between the new awareness and the outer 
life and activity. Unless the nature has been purified by a consistent psychic realization, the 
descent is dangerous and can result in severe upheaval, disruption, and even destruction of the 
mental, vital, and physical nature. 
 
The process of this yoga, like many others, is marked by certain dangers and obstacles. 
There are periods of darkness and light due to the resistance of the nature to the change. It can be 
experienced in the mind as a sense of confusion, a tendency to doubt, to argue, and to insist on 
old ideals, mental preferences, opinions, reasonings, dogmas, doctrines,  preconceptions about 
how the yoga should proceed.  
The spiritual ego can appear with a desire to convert others to the path as the “way.” The 
vital resistances are expressed as a quality of general bad will, an upsurge of desires, strong 
attachments, a sense of vanity, self-esteem, or a constant demand. There can be an exaggeration 
of inherent qualities of violence, passion, revolt, upheaval, doubt, depression, and despair if the 
vital removes its sanction from the movement. There is a temptation to leave the yoga as well as 
a tenacity about returning to a previous way of life. If the vital does not receive its measure of 
satisfaction it will take equal pleasure in the intensity of its own misery.  
In the physical, the resistance takes the form of an obstinate inertia and a mechanistic 
fixity to habit. This expresses itself as insecurity, fear, paranoia, depression, despondency, and as 
a tendency to give up the goals of the yoga. There can be periods of fatigue and a sinking of 
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consciousness as one loses grip of the sustaining movement and can no longer return to the old 
way of being. There can be periods of sterility and dryness and the cessation of experiences 
while the resistances are being removed. The progress of the yoga is marked by lulls and arrests, 
which can be disheartening, but which are indications of the need for a period of assimilation and 
patience.  
There is a temptation to puff up the ego as the descending force, which exaggerates any 
innate grandiosity existing in the temperament. Additionally, there is an ever present danger of 
supernormal experiences occurring before the purification of the outer nature has been achieved 
during the psychic awakening. The lure of psychic powers can send the seeker into a dangerous 
deviation and open the way to severe psychological disturbance. To maintain safety, the 
individual must place trust, confidence, and patience in following the intuitive process or the 
wisdom of the guide rather than insisting on personal effort. 
Although I used the personal guidance of a Master in my journey, a Guru is not essential 
for the progress of the Integral Yoga. However, a Guru is a major aid in surmounting the difficult 
phases of the process, particularly in the early stages. Sri Aurobindo points out that the human 
Guru may have many defects and human deficiencies and may not even possess the spiritual 
potentialities of the disciple he teaches. But as long as the disciple sees the presence in the Guru 
and surrenders to that, any such flaws are not of great importance. Sri Aurobindo says: 
It is not the human defects of the Guru that can stand in the way when there is the psychic 
opening, confidence and surrender…It is to the Divine that one opens in opening to him; 
and if something is determined by the power of the channel, more is determined by the 
inherent and intrinsic attitude of the receiving consciousness, an element that comes out 
in the surface mind as simple trust or direct unconditional self-giving, and once that is 
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there, the essential things can be gained even from one who seems to others than the 
disciple to be an inferior spiritual source, and the rest will grow up in the Sadhak if, of 
itself, by the Grace of the Divine, even if the human being in the Guru can not give it. 
(Aurobindo, l97lb, Part II, 271.) 
Sri Aurobindo has called the Integral Yoga the most difficult of all yogas because of the vastness 
of the change that is undertaken. The central factor in success seems to be locating the self in the 
heart and turning all actions over to the intuition, governed by the psychic being. As to the 
inevitable obstacles we have referred to, Sri Aurobindo says: 
Grumble, if your nature compels you to it, but persevere. (Donnelly 1956, 158) 




The Three-Month Journey: An Experiential Account 
I will now move to a different phase of the work, the description of the subjective 
changes that occurred previous to and during the course of the intuitional training. This was part 
of a larger journey of a specifically spiritual nature. My goal will be to focus on the manner in 
which intuition evolved during the course of this experience, but it will be impossible to 
compartmentalize this single aspect of growth from others that occurred along with the larger 
changes. 
The events that occurred during the three month period revealed, in retrospect, certain 
landmarks common to the process I was undergoing. Not all journeys take the same linear path. 
Each student arrives at a series of signposts that are reached in a unique fashion and order 
according to that person’s individual nature or temperament. These “stages on the path” have 
been discussed by writers who have tried to anticipate these changes as they have occurred in 
themselves or others. Works by Goleman (1977), Ram Dass (1978), Battis (1981), Walsh (1976 
& 1977), and others have addressed this need. 
The discussion of Sri Aurobindo showed certain occurrences that evolved during the 
course of his yoga, but which do not follow any set pattern for any particular individual. 
Fortunately I was not schooled enough in how this process normally evolves to anticipate the 
surprises that were in store for me. I did not hold a roadmap, nor would I have been permitted to 
use one should such a thing really exist. But there was a guidebook, one that could tell me where 
I had been, only after I had surely been there. It was Savitri (Aurobindo, l972b).  
Savitri is an epic poem, a mythological and symbolic love story in which all the 
 / Harmon / 135 
 
 
potentialities of Sri Aurobindo’s yoga and the changes of consciousness inherent to the journey 
are spelled out in an intuitional manner, with no recourse to linear explanation. It is his own 
descriptive process of growth, written over the course of years, and rewritten as his own spiritual 
attainment increased. It is divided into sections called Cantos, chapters which describe the move 
away from the predictability of linear thought which would force experience into a pre-fitted 
mold. 
Reading Savitri was more reassuring to me, than if I were to know in advance, step by 
step, where I was going. That is the wonderful thing about intuitive learning. It can only clarify 
in greater and greater depth what you already come to know yourself. Traditional linear thought, 
what Sri Aurobindo calls Mentality, perceives things in a broken-up way, packaging and 
repackaging events and making the assumption that growth occurs according to a specific 
formula. The obstinate mind is full of preferences, and because of that it tends to limit the 
movement of change in one direction or another. In this limited perspective, things grow through 
duality - from left to right, or down to up, and always in orderly progression.  
What I discovered was that, if there was any procedure at all involved in what was 
happening to me, growth of this kind occurs within an entirely new law of sequence, timing and 
direction. Things always emerged from a place other than where attention is focused, and in a 
most delightful way. These occurrences and reoccurrences in the different parts of my being and 
in my experiences made up the fabric of change described in the journey. I’ll talk about these 
changes as they were brought to my awareness, in the order they occurred, with emphasis on the 
knowledge that such order obeys a law of simultaneity and complexity outside our usual ken. As 
I have come to learn, just because things are outside our ken does not mean that they do not 
exist! 
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I will ask for the reader’s participation here, and if possible, for the same qualities of 
flexibility, warmth, and sincerity that were demanded of me while I undertook this venture. I will 
also suggest that doubt and skepticism be put soothingly to rest for a short while. For if the 
reader can help create with me the kind of environment in which intuition flourishes best, we can 
create an overflowing of the experience into the reader’s own life and perception so that some 
flavor of this potentiality can be known. This will require patience as the logical sequencing of 
experiences and events begins to diminish and the more intuitional flow starts to emerge. 
So as not to tax this patience unnecessarily, I have offered a general framework that 
complies in a broad way with the typical stages of the journey we have outlined in the previous 
chapter. I will divide these major phases of the process into: the period of preparation, the call, 
the response, the opening, and the integration. These are the major points - the signposts - at 
which dramatic shifts of direction occurred and could be related to traditional landmarks within 
the Integral Yoga of Sri Aurobindo. These terms will gain in meaning as the experiential material 
is offered and explained. I will describe a series of events and experiences within each of these 
categories, interspersing these descriptions with quoted material from the journal which I kept 
during this time. A theoretical explanation will then follow. My hope is that, by this integrated 
approach, the reader will develop an intuitive grasp of the experience while at the same time 
maintaining some footing in linear understanding. 
This approach is based on the conviction that such experiences, if we are to be true to 
them, will not follow the same rules of predictability and sequence that our rational minds would 
prefer. This is a road with many turns, sharp shifts of direction, hills, valleys, timber lands and 
swamps. It is certainly not one that moves dependably from one place to another and upon which 
one can expect to arrive at a a predetermined goal in neatly paced steps. At times the path is 
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totally lost, at others it moves in so many seemingly different directions at once that it is 
foolishness to conceive of it as a path at all. It is at these “lost” places that I encourage the 
reader’s sense of adventure, and suggest that the image of “dimension” be kept in mind - that is, 
a simultaneous awareness of all that exists above, below, to the sides and all around us at any 
specific moment in time. But enough of warnings and roadmaps, explanations bordering on 
excuse - out of desire not to deaden the reader’s experience with too many preliminaries, I’ll get 
on with the tale. 
Canto 1. The Preparation 
Although the circumstances surrounding my apprenticeship with Juan were unique, the 
nature of the tale and its unfolding followed an age-old pattern. It will become apparent as I 
wend my way through the early months that the gradual bringing of myself to the task of 
intuitive awareness shared certain qualities with others stories of this kind. 
I never tire of the way this awareness reveals itself to any particular person. Because such 
knowledge is so vast, complex and elusive, I am awed by how it meets the fragmented, temporal, 
and necessarily limited grasp of the rational mind. It waits for a readiness, and when present, 
external circumstances arrange themselves and fall into a beautiful structure, elegant and clear, 
permitting the previously ungraspable to be reached. 
Several things paved the way for the events that occurred during the Spring of 1979. 
There were the innate quirks of temperament I brought into this life - an affinity for probing the 
other side of things, a love of questioning, and a way of needing to know that traditional learning 
could not satisfy. This foundation of my character maintained a consistent unconscious push on 
my choices and curiosities towards the people, events, and places that could give me answers. 
There were also external events, which in retrospect led me step-by-step towards a way of 
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knowing that I felt to be true but had proved elusive. These long-term longings were preparatory 
in nature, and make recognition possible when the sought-after goal comes into view, in 
whatever disguised form, in whatever unexpected way. 
Later, shortly before I met Juan, there were a more immediate set of events and 
experiences which seem to have rapidly stockpiled themselves around my awareness as my path 
towards intuition gained momentum. This whirl of delicious coincidence is what Jung calls 
“synchronicity” and is often viewed with alarm by less spiritually alert clinicians. 
It is clear the journey began long before I stepped into “the little room” where Juan and I 
would meet daily for our sunset talks. I will explore some of the struggles that occurred 
previously in my life to show how people move through experiences in an unconscious search 
while engaged in the kind of pursuit I am describing,  Each event, person, and location suggested 
something of the longed-for goal. And as each encounter moved closer to actualization, I grew 
an increased readiness for the next experience. 
Some of these experiences appeared at the time quite unlikely applications to an 
intuitional search. Some, seemingly opposite to the goal, drew me more assertively forward. This 
story will begin at an end, and end at a beginning. It will represent only a moment in very vast 
time and will reel itself out in associational sequence. I have come to see that although growth is 
progressive, it is not necessarily chronological. 
A consistent struggle with division and duality marks the autobiographical material I 
present here from the early preparation phase of my move towards intuition. Years of frustration 
with the limits of rationality and its tendency to see things only in two by-two, side-by-side 
fashion led me to bring a readiness for something new to my contact with Juan. Since each 
individual, as I have come to see it, can be representative of the process of evolution in nature, I 
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will share some of the progressive moves (and countermoves) in the emergence of intuition as 
they appeared in my own experience. 
For several years I, like other psychologists who have sensed the limitations of traditional 
psychotherapy, looked towards the traditions of Eastern philosophy and religion for a broader 
grasp of the human condition. Like them, I found myself grappling with the similarities and 
differences of the two orientations, speaking wistfully of a potential “integration” yet finding my 
methods and understanding inadequate and frustrating. I used the tools I learned were 
trustworthy - books and lists and comparisons and contrasts - the usual contraptions of 
“intellectual” inquiry, but which only served to cement the duality I was attempting to overcome. 
I longed for integration, but I was frightened to leave the tried and true world of conceptual 
thinking. 
As a child, I had an aversion for words because I always felt their limited capacity to 
express what I was experiencing. I noticed that people could play with words, as they could play 
with thoughts, and that they could move far from the truth with an elegant display of verbiage. In 
speaking, I had always wanted words to link up with some inner place within me, and to hit that 
place in others. I would call it my “truth teller”. But that kind of truth is not something we can 
simply demand. It comes with a certain kind of growth, and is something we can only hope for 
and work towards.  
My skills were in music, art and poetry. I could “lose” myself in objects and draw with an 
exactitude that was taken as artistic ability, and I had the capacity to do the same with music. In 
galleries, I could not understand how people could stand back objectively from a painting to 
judge its quality. I always felt that, in order to grasp a piece of work, one had to somehow crawl 
inside the frame, “move” around the canvas and color, and emerge out again. Later, as an art 
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student, people would marvel at my ability to duplicate, in infinite detail, the approach of some 
master. At the same time I felt a great shame in this ability, because originality was the key to 
success. The other students I knew caged their work in isolation to preserve their uniqueness. To 
learn by identifying with an object, or a work of art, or a way of approaching color or shapes was 
again somehow weak and non-individualistic. 
I could also keenly feel others emotions within myself, and my “oversensitivity” was 
viewed as peculiar by those who would hear me complain of the pain that someone else was 
experiencing. Later, I would learn about “ego-boundaries” and conclude that my propensity to 
merge with the environment and lose subject-object separation was clearly an anomaly of 
personality. Despite the fact that I had no trouble reemerging, I feared that very sensitivity which 
brought me closer to what I needed to know. Although this merging was necessary for my access 
to understanding the world, I concluded that I needed to gain a “thicker skin”, reduce the range 
of my awareness, shut out stimulation, blunt the edges -  normalize myself. 
Along the way I got repeated hints about a better way to approach this learning dilemma. 
Five years in psychoanalysis gave me a first training in intuitive method as I learned to 
appreciate how bubbles from the subconscious emerge on a wave of free association, loosen 
resistance, and bring “insight.” Contact with Jungian therapy expanded my knowledge of what 
can happen in sleep, in the dream-life, when all the categorizing activity of our waking hours 
ceases for a bit. A training in Gestalt therapy taught me how to whip away the constricting 
definitions of the rational mind and let wonder happen. All were attempts to increase flexibility 
in my personality and facilitate psychological growth by turning to the hidden side of things. 
However, that hidden side was always the dark side, guarded by repression.  
Western psychotherapeutic methods use intuitive techniques to relax ego constraints as 
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we saw in our exploration of the literature. However, these methods focus on the sub-conscious, 
not super-conscious, realms of awareness. Even so, my exposure to these usual training grounds 
for those intending to practice psychotherapy, was a very important beginning. 
Then, ten years in California gave me a fashionable distaste for rationality, and four of 
these spent in a mountain community of artists helped to submerge the overemphasis on reason I 
had inherited from my intellectual New York forebears. Throughout this West Coast experience I 
learned to think that it was better not to think. I understood, mentally, that mentality had its 
limits. 
During my schooling I found a few rare teachers who I could learn from. One was a Zen 
potter from Japan who pushed the back of my head while I was at the wheel one day. He caught 
me at the height of an artificial and external approach to the clay, and guided me gently so that 
my nose landed in the wet mess on the spinning wheel. I turned and found him laughing in 
delight. Then he hugged me and told me I was about to learn to do things my way again. “Just be 
with the clay - be the clay!” That gesture liberated me from all the foolish constraints and 
concerns that limited my direct experience and blocked my sense of flow. It was a great joy, a 
gift that is very difficult to explain. It was the first turn back, away from over-socialized and 
external learning, to a more meaningful way of understanding that I had long missed. 
Another teacher whose value I didn’t acknowledge at the time was Hyemeyohsts 
“Chuck” Storm, author of Seven Arrows (1972) which later became the “hippie bible”. We 
shared a house in British Columbia and I learned from him about Plains Indian “Medicine” and 
healing. I would see Chuck absorb and work through the emotional and physical pain of another 
person in his own body, dancing, “throwing it out.” Chuck had extraordinary vision into the 
character and essence of things and people, despite severe cataracts that almost obliterated his 
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“external” sight. Strangely, I never accepted Chuck as a guide, although his caring was always 
evident to me. While I was not ready for a journey at the time, this contact helped me realize that 
my need to experience beyond the visible was a legitimate aspiration, not the escapist longings of 
a dreamer. 
Fritz Perls was similarly gifted in his ability to sense with clarity and immediacy the 
essence of emotional conflict within individuals and could teach them to “dance out” their own 
pain, as I had seen Chuck dance it out for them. Fritz taught me about Zen, although I did not 
know at the time that it was Zen I was learning. From that time on I established in my life and in 
my work a form of “witness” that has remained with me and grown. 
Every morning at the Gestalt Institute of Canada, where I worked with Fritz, I practiced 
hatha and pranayama yoga with a Kundalini yogi - three hours to “bring up the sun.” There was 
no direct guidance. Everything was mechanical. The group simply did postures and breathing 
like wind-up toys and diligently waited for “something” to happen, about which or for what 
purpose we were not informed or taught. The approach was physiological, and the results were 
as well. But I began to meditate, and I noticed a welcome calm that began to make inroads in my 
fashionably hysterical New Yorker style. As with the hatha practice, I meditated in the same way 
I would take vitamin pills: every day and because in some way it was good for me. Like these 
other experiences, eight years of meditation probably helped prepare me for the journey I was to 
take several years later, among a completely different set of trees. 
I soon forgot what I needed to remember. Life intervened, and professional concerns, and 
the need to acquire the cognitive tools of psychology. I returned to school and watched my brain 
obediently fill with theories and techniques as I plodded the linear path through my graduate 
training. 
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So went my effortful way, a struggle to pull together the supposedly disparate definitions 
of human experience offered by the two halves of the globe and the two sides of the brain. I had 
lots of company too. Institutes and workshops and journals and books galore joined in the effort 
to bring contributions of Eastern thought to Western psychotherapy.  
I did not know then that what I was seeking was to gain a closer understanding of 
intuitive process by turning to the teachings of the Transpersonal Psychology movement. 
Everywhere, therapists were talking about healing energy, subtle vibrations, the incredible 
“experience” they had with this guru or on that weekend seminar. Psychology was taking a turn, 
and I was grateful and scared at the same time. All my questioning was meeting with answers. 
But they were coming too quickly, too easily, from too many sources. My mind was getting fed, 
filled to the brim in fact, but the rest of me continued to question. 
In order to better connect with what was “missing” from my training in Western 
Psychology, I began work in the office of B.F. Skinner, the founder of American Behaviorism. I 
spent over a year with him at Harvard, remaining as open as possible to the offerings of the 
“Master” during our daily contact. I likened him to the Wizard of Oz, hiding behind blinking 
lights, wires, rows of cooing computerized pigeons, and years of negative public opinion. I saw 
the power of positive reinforcement and began to appreciate all the ways that the environment 
impinges upon us as we blithely caress a notion of free will and choose directions in our lives. 
Skinner had an unusual insight into the workings of human nature that manifested in 
peculiar ways. I’d watch him perform complex and tiresome tasks seemingly without effort. 
There was little hierarchy in the division of labor in the office. He answered his own phone - 
“More efficient that way” - and could frequently be found stapling endless pages together or 
creating carefully placed holes in the cheapest brand of bond paper. His glance fell on each 
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object of his attention with very keen awareness, despite failing eyesight, and his mind found 
intrinsic interest in just about everything. He was a tinkerer, and I learned how the skillful 
arrangement of the elements in our environment, if they became known to us, could orchestrate 
our behavior and keep emotions calm. Skinner was the most disciplined man I have ever met, but 
it was an effortless discipline born of knowledge, not willful rigidity. He was, unknown to 
himself, a master of intuitive action. 
I remained fascinated by the Zen-like quality that pervaded the atmosphere and activities 
in the office. The activities of many of the behaviorists I encountered during my stay displayed a 
delightful giggling simplicity. The place danced with energy. It seemed that one could achieve 
quite wonderful things with a shrinking consciousness. One could “do the do-able” and totally 
avoid boredom. 
I questioned all the “sturm and drang” of my clinician contacts, with their festering and 
perpetual analysis of both early trauma and the elusive misery of current personal events. 
Skinner, though he would disagree with me on the very prospect of such a thing, had a handle on 
consciousness. He also probably knew half the world of yogic knowledge - the outer half. His 
diligent avoidance of any and all inner experience was a wonder to me as much as his total 
involvement in the external. A part of me unconsciously took on the responsibility of a heavy 
rebellion. I felt torn in two. The supposed vacuum we carry within us was putting up quite a 
fight.  
One day shortly after I left his office at the university, I fell down a flight of stairs and 
injured my back. The injury remained for close to eight months. All of my neglected inner 
turmoil finally got its chance. I saw a healer named Henry who provided the first intuitional 
awareness of body energies and blocks and showed me precisely how the physical can express 
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emotional divisions and conflict. He also knew what was in store for me. He took me to the edge 
of the forest, so to speak, knowing his purpose more clearly than I ever could at the time. I see 
now that injuring my back provided, like the work with Skinner, the necessary snap back (pun 
intended) into the world of inner experience I so desperately needed. 
At that point in my life I needed what Juan calls “the big hammer” to break through the 
rigidified formulations that pervaded my daily existence. My sense of authenticity had been 
dulled by the demands of grad school and by the structure and certainty of the behaviorists. I had 
been so changed I could not even acknowledge that it was gone. This snap back was a sad and 
necessary lesson I would gladly repeat if I were to be in such a situation again. It was an example 
of  the cleverness of the mind to recreate the form of an experience, once the essence is no longer 
available. 
Even so, I met other teachers during my graduate training who led me to larger ways to 
do things, and for this prodding I am grateful. One, a personality theorist, presented data in such 
a calm, relaxed, spirally, and circular manner that I felt spun into an understanding of the 
material more deeply than if my brain had been less confused. These seeming contradictions 
suggested a way of knowing that did not rely on classification and rigid ordering of facts. My 
mind was tricked into passivity. It seemed to give something up and thus permit learning to 
occur in an almost humorously spontaneous way. 
At Brandeis, Eugenia Hanfmann pushed me in a barely discernible fashion to move to an 
inner part of my being and to rely, without ambivalence, on the direction that was dictated from 
that place. She had a way of listening right past the superficial, perfectionistic analysis I could 
shell out in lieu of genuine contact with the material I was working with. I feel particularly 
grateful to her for focusing my work on showing, not only telling, the heart of personality 




Juan was the next teacher and, like the rest, quickly caught my learning dilemma. He 
simply grabbed all the interfering junk and moved it harshly out of the way. This story you now 
read is about and because of this process. True learning, true change, is so much rarer than we 
would believe. 
While presenting my personal “story,” the stamp of individuality that marks my life, I 
have shared with you the changes that seemed most apparent during the first stages of the 
process, the parts of me that hit the fire first. This understanding of myself, this tale, became 
more and more distant to the heart of things as the journey progressed. It is historical not only in 
time and place, but also in my concern. It’s hard to move backwards when moving forward is so 
enticing. But back we go to the little room, to March of 1979, to where and when one story 
ended and another began. 
Canto 2. The Psychic Readiness - The Call 
And so the journey moved onward and inward. We began with the external, with the 
small self of me that was born on this earth who sought, stumbled, and found her way to a room 
where a new kind of beginning could occur. The bombardment of life events and the circlings 
through the world that I have described were essential to the process of preparation for the events 
that were to follow. I searched outside to get to the meaning, the essence, of what being here was 
about. I traveled and met people and let life give me a few good knocks. I moved in vaguely 
dissatisfied haste through theories, approaches, and modalities in an effort to get beyond each 
given limitation in my life or work. That was fine, because the dissatisfaction lent the necessary 
push. 
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My tendency was to look far, to feel the random complexity of liberated movement 
through space, to understand the subtle guidance that freedom can provide, and to experience the 
rhythm of choice held within the moment. I looked through the outer shell to the inner meaning 
of things. This was the sign of intuitive readiness that was increasing in intensity by the time I 
met Juan. 
The time immediately preceding our meeting was marked with a peculiar sense of order, 
sweetness, and delightful coincidence. I had the feeling that something was changing, moving in 
a direction very familiar, yet very new. I started to notice the beauty of trees, of pine trees in 
particular. At the same time I responded to a newspaper advertisement for a position as 
psychologist at a local college noted for its beautiful forest-like setting. When I got the position I 
was not at all surprised, but very happy. I was pleased, of course, to get the job. Beyond the 
practical satisfaction of locating myself within an institutional setting that promised some degree 
of freedom and creativity, I experienced a sweet and very intense delight at the notion of 
working and being at this place. I felt drawn there, lifted, placed among the beautiful trees as 
though by a gentle, firm, and very thoughtful force.  
A quality of hushed curiosity filled my first several days there. I brought objects to my 
new office that “asked” to be part of the environment. There were a series of paintings of 
American Indian women I felt compelled to have with me, and another painting called “The 
Apotheosis of a Tree” that I had found quite by chance. It depicted the energy structure of a tree. 
I felt nudged, prodded, and calmly told to wait. For what, I did not know. Many curious 
things were occurring which I made some half-hearted attempts to affix to some mental 
aberration within me - a result of the stress, I thought, of the new job. A clarity had formed 
around objects and events, lending them meaning and purpose. It was certainly pleasant enough, 
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but I decided to have a few consultation sessions with a Jungian analyst to reassure myself about 
the phenomenon of synchronicity that was occurring in my life. I laughed when I discovered her 
name to be, on translation, “Pine Tree”. She laughed too. 
There was a beauty everywhere, and no psychological construction could account for my 
sense of calm, and the quality of happy promise that hung in the air. Something very unusual was 
happening, and it did not seem attributable to any anxiety about the “unknown” of the new 
position. What felt unknown also felt very, very familiar and known to me.  
So I waited, quizzical yet patient, for something to reveal itself that felt very close and 
that had been close for a long, long time. I ordered my desk, started seeing a few students in the 
room they would call “The Tree House”. I drew a happy contentment from the green outside, the 
trees and the branches that would scratch across the window of my office.  
A few days later I met Juan. Only after several months did I learn what his last name was, 
and to my enchantment I discovered that when translated from Spanish it meant “a clearing of 
oak trees”. By then the journey had begun and I no longer called such events diagnostic names. I 
simply took delight in them. 
Canto 3. The Meeting in the Forest - The Response 
It is said that “when the disciple is ready, the guide appears”. The call had been growing 
in intensity for many years, and during the period immediately previous to our meeting, I had 
said, “Nothing else matters to me in the world, nothing!” I had also felt a yearning and asking 
from the heart that would form very simple words like, “What do I do now? Who do I ask?” 
These are the signs of the aspiration, the psychic pressure from within, the call. 
And so, as I “waited” in my tiny office at the college, I felt a great sense of trust and 
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peacefulness. It was not in my conscious awareness, but just beyond. My first contact with Juan 
was humorous enough, but very definitive. I recognized him as my guide immediately, despite 
his hesitancy and my own. 
He came at sundown to empty the wastebaskets. His glance took in everything, and his 
presence filled the room with a commanding stillness. He scrutinized the books on my shelves, 
leftovers from my library, mostly ancient texts on psychopathology and behaviorism. His disdain 
was evident. But he turned to a photograph of a Navajo woman I had placed on the shelf among 
the books and he asked, “Why do you have her here?” I answered, “She has a great calm, maybe 
I can learn some thing from her”. He looked at me closely and challengingly and said, “Do you 
mean to say that you are a psychologist and you don’t know about calm?” My response was 
simple enough: “Psychologists don’t know everything. There’s a lot they need to learn”. He took 
the broom and left, but the stillness remained, and I sat for a long time drinking in the perfection 
of the darkening shadows on the trees. 
The next few evenings, our conversations were a bit longer, but the challenge was still 
there. “What do you want? What are you looking for?” I spoke about my fascination with the 
community research I had been involved with, and my dilemma with writing about it in truth. I 
spoke also about my frustrations with the limits of psychology, and about my need to move to 
another way of knowing. We always spoke in metaphor, never directly, the words weighted. 
There was a certainty within me, a clear awareness and a recognition (which, despite the 
fierceness of these first few encounters, also held a smile) that what I had longed for, the help 
towards a new perception, was very close at hand. 
Our meetings were short, but every evening Juan brought something with him - some 
music of the Incas, a wall hanging, some poetry. He’d leave these things, and say very little. 
 / Harmon / 150 
 
 
About two weeks passed in this way. The first journal entry, from March 1, contains so many 
elements of the first phase of the journey that I will include it in its entirety: 
Last evening Juan stopped into my office for his evening ritual of emptying the 
wastepaper baskets. He stood, broom in hand, in his green custodian’s uniform. His eyes 
glistened as I thanked him for the tape of Inca music he had given me to listen to. I told 
him how joyful it was, enchanting, beautiful. As usual, my words began to hollow out in 
Juan’s presence, and a giggle formed within me as I watched myself prance about in 
conventionalities. “It is also sad, very sad,” said Juan. I felt myself pulled up short, 
superficiality fading. Time flipped by as we began to talk -- the Vedas, Castenada, the 
music of medieval Spain. “We have been talking an hour, by God!” Juan commented as 
he gleefully kicked the doorpost, a big grin on his face. “This is amazing...what makes 
you go to the Vedas? You really go to the Vedas?” 
I grapple always to answer Juan’s questions. To be honest and to talk about 
spiritual quest seems to bump against my slick New Yorker’s view of myself. But Juan 
demands honesty of me always, and deserves it. I try to explain that psychologists are 
involved with inner growth, evolution, change. My rational mind spins out some rational 
answer. I feel shame at my socialized approximation of the truth. I am forced to be 
sincere. 
Juan is perhaps the strongest man I have ever encountered, but it is not strength in 
the usual way. He stands, as though glued by some magnetic pull to the center of the 
earth, his short stature and barrel chest evidence of the Inca physique that is his heritage. 
He tells how he too was taught to scorn the religions of his Indian ancestors, and as he 
talks he points frequently to the Peruvian tapestry he has given me, a totem of humanity’s 
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possible evolution, remarkably similar to Hindu teachings. Juan has explained details of 
the hanging to me, and daily living with it has revealed perpetually new truths. 
Understanding unfolds. Truth and knowledge are there. It is we who have to open to 
them. 
Today I spoke of my research, of the community I have been trying to write 
about. Juan’s intense mind grabbed the essence of the social interactions there before I 
had offered him but three anecdotes. I was stunned as he described the community, its 
values, its way of life, the interaction of the members and the quality of its attraction for 
me in the minutest detail. “Juan, were you ever there?” He laughed, “No, but I know 
these people. There are lots of these people. They do not plan. They play with humor, 
with words, with riddles. Their leader was influenced by Zen. They have no future, they 
can’t. It is as though they are trying to encase the entire ocean in a fence of sticks. It 
cannot last. There is too much energy there to be contained in these beliefs. It is a 
beginning, the beginning of understanding, but there is much more to know, much much 
beyond this level.” 
Emotion ran through me, my brain felt cracked open with light and I started to 
laugh with delight. “Juan, are you aware of how you have helped me. Are you aware of 
how long I have been struggling with this material? I pointed to the equivalent of the Yin-
Yang polarities on the totem and explained my struggle to the patient and knowing Juan. 
“I have been moving back and forth between these two points for years - rationality, 
irrationality. The community represents irrationality to me, a step beyond reason, and this 
is its attraction.” Suddenly I have come to appreciate where I have been caught. The 
community, and its members, have been tied into irrationality as an end in itself. I had 
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previously felt that to scorn the irrationality would be to reconfirm the limits of the 
rational mind, and they felt like very grim limits indeed. So back and forth I went. Here 
was the move towards an integration, and it was the integration [that] intuition [could 
supply]. Juan made it possible for me to see an entire community of people as merely a 
small speck within a vast world view. I never believed before in the possibility of 
hierarchized philosophies. I was always too egalitarian for that. I fought it. But the 
demand that I approach the material from a vertical perspective changed all that. I saw 
that I had been putting clamps on the possibility of growing beyond the world view I was 
attempting to research. At last the objectivity of the rational mind, but the objectivity of 
potential integration, of truth beyond ideas, and I saw the potential to some day use words 
to describe my observations. 
I babbled something to Juan about how difficult I had found it to write about this 
material. “You need to open your throat chakra. You are ready. [You] will be able to 
write, to express. You are now at the heart. This is good medicine, but you are ready to 
move.” Juan left to empty the baskets in the next room and to mop the floor. As I got my 
coat I saw him standing in the darkened room, his eyes glistening, a smile on his face. 
“Juan, thank you. You have given me a great gift. He answered slowly, “This gift is now 
yours, it is not mine.” As I scrambled down the hall he called after me, “Talk to the 
students. You talk to the students? It is important.” I was aware that the gift he had shared 
with me he wanted me to share with them. I was over flowing with joy. How could I help 
but share? 
Here we see a quality of illusion permeating my description, along with the new clarity, and the 
need to romanticize what was happening to me and to mythicize Juan. What we can observe is 
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the importance of fantasy and imagination in serving to move the mind away from a stubborn 
insistence on fact to the possibility of embracing another reality. These are some of the tools of 
intuition that Juan was using, along with the music, the tapestry, and the poetry. It was clear that 
the yearning and the aspiration was there within me, evidenced in the fact that I did not simply 
dismiss Juan as a drab janitor towards whom I could drum up a convivial thanks-and-goodbye.  
That yearning was a landmark in itself, along with all the hankerings and efforts I 
described in the preparation phase of the journey. They confirmed the reality that I was looking 
for something within and beyond my current mode of understanding. But at the time I met Juan, 
fantasy seemed to me the only route away from the ground, from solid, stolid reality. My 
assumption was that if things were here, they were real and therefore true. If they were imaginary 
they could not be reached, were not real and were certainly not true. I saw only the two sides of 
things, that either they were real or they were imaginary. But now I see that imagination can 
serve as the first approximation of intuition, bringing an initial awareness to a higher 
understanding. 
As I described earlier, my work on the community research had reached a point of crisis 
for me. It had brought me to a place of intolerable frustration with my usual mode of 
understanding. I had just pounded out the words on the typewriter, “What the hell am I supposed 
to do? Do I have to get goddam enlightened to cope with this stuff?” when Juan walked into the 
room. I expressed my frustration to him as I might have to anyone fool enough to have come into 
my office at that moment, and he met me where I was. My conceptual limitations about the 
community became the symbol of the mold that needed to be broken. He described my own 
observations in detail, then led me up a step, then out a bit, never losing my concentration for a 
moment, until I was brought quite suddenly to a perception of other possibilities. To do this I 
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needed to unlink myself from the tenacious grip my rational mind had on the subject, gain 
altitude and detachment, and permit awareness to enter. Juan’s presence, his guidance, offered 
the strength I needed to let go of the old and move into the new. My mind felt “flooded with 
light” when the rigidified boundaries broke away and clarity was permitted to come in. 
The music of the Incas served in a similar way to move me away from the earth to a 
higher plane, to the Andes. There was air and space and movement in that music, a 
haphazardness of form that suggested something beyond itself. The imperfections revealed the 
selflessness of the musicians, and their overriding concern for the essence enclosed in the 
sounds. It moved me away from words, beyond the rigidity of communication that depends upon 
verbal exchange. 
The tapestry did the same, and in an overwhelming way. The colors and shapes evoked a 
range of emotion that suggested complexity in movement, change, evolution, possibility. There 
was beauty and force and elevation of thought that reached beyond the shallow constructs of our 
usual mentality. I was compelled to reach continually inward to a depth I perceived was there, 
but remained yet elusively out of grasp. I lived with the tapestry, and it beckoned me to find a 
correspondence within myself, a resonance: a similar depth and possibility. 
The tapes of the music and the tapestry were gifts from Juan, and served another very 
important function in the awakening process - to confound the conventional expectations about 
ownership and exchange, and to offer an all-important and dramatic shift in my conception of the 
universe. Juan’s gifts were really gifts. They did not imply exchange or emotional bondage. The 
offering is a theme which is central to Inca tradition. To offer implies great capacity. And to give 
one must learn to receive, and to trust - to know from where one is receiving and to what one is 
giving. The gifts also offered a continuity of presence, a reminder between lessons, of the 
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beneficence that exists in the spaces between the “special” moments of our actual contact, the 
times Juan was there complete with green uniform and feather duster. 
As a professional “giver”, these lessons about the true nature of exchange and the laws of 
flow between beings were essential to my ability to ever be of help to anyone as a therapist. 
Chuck Storm had told me that my “Medicine” was the Buffalo, symbol of the “give-away” of 
love, but that I needed to learn discernment, to know when not to give, and to whom. 
Juan actually had to press the gifts of the tapes and tapestry onto me against no small 
resistance. I was at first overwhelmed by the kindness, and could barely touch the things, letting 
them sit in my office and insisting that they were given to me as loans. Some prideful notion 
within me kept the sweetness away, but I also sensed an immense power in these objects that 
loosened a little patch of fear. My ego sensed the threat and recoiled into self-sufficiency.  
My eventual acceptance of the tokens, and the experience of joy that followed, could be 
taken as another landmark. Over all my protestations Juan would simply state calmly that this 
was my time to receive. When I finally permitted this to happen, when I surrendered my pride 
and acknowledged what was being offered, I took the all-important step towards accepting Juan 
as my guide. If I did not somehow sense what was behind these offerings, there would have been 
little resistance and the experience would have dwindled into a polite exchange or some 
conventional diminishment of the truth. 
It is clear that I recognized Juan, almost from the first moment I saw him, as a traveler 
who knew the land and the hills, the many paths I longed to walk on and discover. I was drawn 
to the forest. I had said that I wanted to spend time with the trees to see what I could learn from 
them, and here was one who stood like an oak and spoke like a river from the sky. I sensed the 
strength behind Juan, as I said in the journal, and experienced it as a magnetic pull that riveted 
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him to the earth. I am relieved to discover now that this was not an idealized perception but an 
intuitively accurate acknowledgement of what it was that I needed to move toward at this time in 
my life. It was not Juan the janitor, the philosopher, the Colombian, the man who compelled me 
forward. It was this other thing I needed to offer my outgrown sense of self to, and Juan was 
there in all his human fallibility to hold my hand and show me how. 
From this first entry it seems that Juan was very clearly engaged in assessing my capacity 
to move in a particular direction. He was spontaneous, sweet, alert, but very directed in his 
manner and comments - as though he was doing a job in the quickest, most efficient way 
possible. He was placing things in my path to see whether I would pick them up, much like one 
would administer a Wechsler to a distracted child. Despite his warmth I sensed a certain haste in 
our contacts, even a kind of reluctance to engage me in a conversation which would move his 
attention away from a direction of more compelling intensity. 
As it turned out, Juan was doing his “last job” at the college. When he pressed me to “talk 
to the girls” it became obvious to me that Juan was preparing to leave…the college, the States, 
perhaps his life, and that he wanted to leave the students a helper who could really help. He felt 
that his “last job” would be to bring the newly-hired psychologist to a level of awareness that 
would really make a difference in the lives of the students. Then he could turn over his unofficial 
practice, and leave. He simply wanted to give me what he could, as fast as he could, and be gone. 
But that’s not quite what happened. 
Juan said that by the time we met, he had long since given up hope of communicating his 
method of working to anyone. Earlier, he had envisioned working together with someone who 
could understand the principles and express them in her own way, but that he had just about 
abandoned this idea as an unlikely possibility. Gradually, and apparently quite reluctantly, Juan 
 / Harmon / 157 
 
 
started to acknowledge that his “last job with the lady psychologist at the college was not such a 
small one”. A few days later I wrote: 
He has said, that he has been waiting for five years in this forest, among these pine trees, 
for someone to come to continue his work on the campus. He wants to impart knowledge 
to me, and my sense is that, as soon as he feels he has, he will leave. This puts me in a 
terrible fear, and I have expressed it to him many times. 
The quality of haste and urgency that Juan communicated to me during our early weeks together 
further added to the sense of upheaval and groundlessness that usually marks the early stage of 
the awakening process. His “leaving” became the focus of my insecurity about everything and 
everyone that won’t stay still in this world of ours. Learning the wisdom of this insecurity has 
been the theme of much of the work I have had to do on this journey, but my fear of Juan’s 
impending departure and what that meant added considerably to my anxiety: 
I keep wondering why my apprenticeship has to be so short, “a matter of weeks,” he says. 
I think of Carlos’ conversation with Don Juan in which Don Juan tells him that after he 
becomes a true man of knowledge that he and Don Genaro will no longer see him, that 
they feel that they have been brought to Carlos by a purpose, just as Carlos wonders why 
he has been brought to them. 
Juan’s hesitance was a caution born of wisdom. One does not choose to be a guide, just as one 
does not choose to have one. The responsibility of guidance is awesome, and the relationship 
with the disciple unique and precious. The realization of my place in his world dawned slowly, 
and with care, so that he could be sure that what emerged was truly “given” and not a 
contrivance of human choice. Juan said that he was as bewildered with the process we were 
undergoing as I was: 
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This is unbelievable to me. I was drawn to be in this place. God, I did not know why the 
hell I was supposed to stay in this place in this crazy work, a janitor! But somehow, 
something was making me stay, forcing me, telling me that I should wait. And I feel that 
it was to tell you, teach you, help you understand. But it baffles me. I do not understand 
this thing. 
 At first, beyond his desire to offer the students a slightly more aware counselor to bring their 
troubles to, Juan was a reluctant guide. He thought a few good hits with “the little hammer” 
would be enough to bring the lady to her senses. 
Juan didn’t want to be a guide. He told me so then and has never permitted himself to be 
seen by me as more than a wise friend or fellow traveler. This reluctance was important because 
it served as a clear test of my own motivation for growth and increased my trust that Juan was 
not looking for followers. 
The guide who waits in the forest and the seeker who comes to prod the elusive wisdom 
from him is part of an age-old tradition. I had heard of it before, but I was not really aware of 
how this interaction spelled itself out in reality. I recall “The Tale of Jumping Mouse” in Seven 
Arrows (Storm, 1972, 68-85), in which Jumping Mouse, the seeker, comes to meet the Wolf, the 
guide. Jumping Mouse is half blind, and the Wolf has lost his memory. Only when Jumping 
Mouse offers his eye, his trust, his willingness to follow blind, does the Wolf regain his memory 
and his capacity to guide this ardent seeker to “the sacred mountains”. 
I knew that Juan could teach me what I needed to learn, in perhaps the only way that I 
could learn it - in this lifetime anyway. I held to this initial perception throughout the journey, 
despite periods of intense doubt, fear, and struggle. There was also a mercurial side to Juan. He 
could become angry or arrogant at times and unreachable at others, he had trouble with the 
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practical details of life, he would overextend himself in an effort to be of help to others, and he 
expressed intense frustration about the limitations of people. 
Like Jumping Mouse who had to urge the wolf to offer his wisdom, I felt a similar need 
to help the peculiar human encasement that was Juan deal with the day-to-day stuff that makes 
up this life on earth. I felt a strong urgency to do so, as though this was my offering, my part. In a 
sense, I felt compelled to keep his presence here, on earth, moving about on earth and bumping 
into things and lending beauty to everything we have here. I knew that Juan really wanted to 
leave, that he found it immensely painful to deal with the stockpile of stupidities that prowl 
around our planet, imposing limitation and ugliness on all that could move with freedom and 
light. I always knew that he was free to leave, to go back to Tiajuanaco, or to some other high 
plane that he felt was more his home. But beyond my need to keep him here for me, for my own 
journey, I wanted him to be here for others as well. 
This need to batten down the beauty, not for the purpose of caging it, but in order to 
permit it expression in the day-to-day existence of myself and my fellow beings, lent force to my 
desire to help Juan in whatever I could. And the psychologist, in all her uncertainty, was (as you 
might suspect) the first to the rescue. I sensed Juan’s immensity, but I also sensed his pain and 
urgency. I knew the ordinary stuff of psychology would never meet the needs of such a being, 
and I found myself grasping for a clarity, scope, and insight that I knew I did not then possess. 
This need to understand a man who was “bigger than life,” whose truth lay just beyond my grasp 
was, like my involvement with the elusive workings of the community in California, an 
expression of my need to know a new way of knowing. It was also an expression of the way 
reason strives to cope with complexity. 
The rational mind does not enjoy experiencing its own limits and will often respond by 
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attacking the subject of its inquiry, tearing it to pieces, so to speak, in an effort to maintain at 
least an illusion of control. This effort to catch Juan within a structure of psychodynamic 
understanding is repeated over and over again throughout my journal and, as I have said earlier, 
generally met with consistent failure. It did serve however, to cement the realization that 
something other than the usual approach to “pathology” was needed in this case, and probably in 
most others too. 
Canto 4. The Psychic Opening 
About two weeks after I first met Juan, I took a holiday in Florida to see my family. It 
was a remarkable trip in that I could clearly assess the changes that were already occurring 
within me at a very rapid rate. There was an extraordinary lightness, gaiety, and ease that 
accompanied every aspect of that journey, as though a golden color had fallen around objects, 
people, and events. I felt held, supported, uplifted, and strangely guided during the seven days 
away. It was Sri Aurobindo’s description of the psychic opening: a descent from the higher 
centers as a result of pressure on the heart. 
The spaces between objects became apparent to me somehow, as though related by a 
continuity I could not then describe but experienced as a kind of shimmering light, full of 
movement and fluidity. I felt a sense of calm and inner clarity that I had never before 
experienced. I was newly conscious of the wind, the sun, the sky, the sounds and groupings of 
birds, and the quality of people’s voices. There was time to plumb the meaning of things, 
because time somehow left room for my vision to clear and to look deeply into the things around 
me. A day seemed enormously full, of complexity and of delight, yet not at all rushed. 
My usual anxiety about flying, dying, leaving home, or whatever qualms previously 
accompanied such trips for me was entirely absent. A harmony fell around and between myself 
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and the other people around me, as though soothing any potential friction that could occur 
because of individual preferences. There seemed room enough for all of us, and more. I found I 
could appreciate the depth and complexity of my elderly relatives without having to grasp for the 
precious moments we had left to spend with each other. It wasn’t the time together that mattered, 
but my awareness and ability to connect with them, with whatever time was there. The worry 
about their age and health moved gently away as an ease entered our communications. Because I 
came without additional confusion to these contacts, I could see more clearly and not challenge 
actuality to meet with my own needs. 
I watched all this in wonder - and there was much more to it as day followed day and 
beauty rolled down from the sky, showering laughter and delight over everything around. 
Nothing really had changed, nothing outside that is, but my consciousness had certainly taken a 
dramatic shift. This first response of rapture and awe at the beauty of the universe and the 
awareness of the harmonies that exist within and between objects and people is a clear landmark 
on the path, one that hovers a good bit above ground or land level. It is the psychic opening 
spoken about by Sri Aurobindo. It is a welcome, and a beginning - a walk through an all-
important door that opens to wider and wider pathways and beckons one to a different rhythm, a 
different step. The sky gets closer, there is more room to move, and joy and sweetness 
accompany the hours. It is a memorable experience permanently embossed on every part of the 
being. But the psychic itself does not have the power to sustain this movement without the total 
cooperation of the rest of the nature. The mind, the emotions, and the physical being must all 
learn to lend their support to this new awareness. And that takes time. 
For had I the capacity to simply permit wonder to happen, to not doubt the magic, to let 
the light be there for good, this journey would have been almost completed. Light falls on 
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darkness to seek out what is hidden. It falls on the glimmer within, beckons it, offers it room. In 
the process, all the resistance to change begins to be experienced as upheaval and disruption. 
Each part of the being attempts to adapt to and integrate the experience at its own level of 
understanding, bringing the characteristic defenses inherent to its functioning. The mind doubts, 
the emotions tremble, the body balks, until a new play assembles itself in the nature in a flexible 
and permanent way. This repetitive cycle of experience, resistance, and integration occurring in 
rapid motion was the hallmark of the events that occurred during that week in Florida. The 
psychic poured out its light, and every element of the nature resonated in turn. 
Quick on the heels of the upward spiral at the start of my trip to Florida came another 
kind of movement so familiar to the intuitive change. It was a bewildering spiral downward into 
a world so seemingly opposite to the first that it astonishes the senses. This is the resistance of 
human nature to the new change that is being imposed. Where there was trust, there is now fear; 
where there was freedom of movement, there is now constriction; where there was harmony, 
there is now friction; where there was joy, there is now depression. Upheaval replaces calm, light 
turns to darkness, day becomes night.  
This process of feeling like a plaything of supposedly opposing forces, like a sort of 
ridiculous yo-yo, was the essence of a series of experiences that led my awareness through an 
increasingly broader range of what it means to be human. The journey started to take on a scope 
and complexity that dumbfounded any previous expectations of what growth, change, or 
possibility could be. During that memorable week in Florida I experienced such rapid shifts of 
consciousness that my head could barely keep up with where the rest of me was going. Ecstasy 
was met, within a very short period of time, with fear and trembling. I ran for my journal, as I 
always had during periods of intense change in my life, in an attempt to get a leverage on some 
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wildness that seemed suddenly loosened inside. 
There seemed little need to speak of the delight that marked the major part of my days. It 
was when the “other stuff” fell upon me that I felt compelled to write, and did. Late at night I 
wrote about an experience of fear: 
The fear is returning, a choking sensation tugging at my heart, slight breathlessness, 
sensation of heaviness in my throat, warmth around my face, a strange lostness, sense of 
abandonment, sense of impending abandonment. Fear and anxiety are future oriented. 
An energy was spinning through me and doing its work with swiftness, efficiency, and with an 
amazing disregard for my need to “know” and control what was happening in my physical, 
emotional, or mental state. I could trust this awareness that seemed so very aware of me and 
what needed to be done within me, but my mind would suddenly grab the experience and try to 
understand it in the usual way. These were the mental defenses brought to bear on the 
experience. My efforts to “grab” always failed, and the result was intense fear at the rapidity at 
which change was taking place. I tried to find reasons for the shifts, my psychologist mind 
pushed to its limits: 
Yesterday, before the night and before the fear (and the terrible sense of struggle the 
night brought with it) I felt infused with gold, with the sun. Maybe it was the going of the 
sun, the sun-god, full of power, that frightened me today? 
Ah yes, psychologists always think of sadness and upset as the result of loss. What I did not 
realize then was that it was the beauty and the power and the “gold” that I both longed for, but 
lacked the capacity to let be with me, that brought the sadness. I missed it when it was gone, but 
feared it when it was there. Loveliness is not something we humans take to that easily. I began to 
question my sanity, although I was aware on some level that this was a ridiculous venture. I had 
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worked in hospitals with psychotics for years and knew that what I was experiencing was very 
different in a whole range of ways from what I had seen with these disturbed patients. I see that 
clearly now, but at the time fear of change would feed my doubt and demand such that I 
constantly asked myself if I was going crazy. I did not realize that the fear of madness is another 
indication of this push towards altered awareness. The next day I wrote: 
I must write. Fear pushes me, my rational mind striving to create order out of chaos or 
rather a different and more familiar order out of the new order that seems to be falling 
about me in waves. To become as sure as I am becoming, despite my bewilderment at 
events, is very frightening. Is it enlightenment that is encroaching, or is it madness? I 
must give my rational mind a chance to order my experience. 
Again I assumed that anything that could not be explained according to the ordinary laws of 
logical thought was madness. My mind struggled to grasp what was beyond its ability to 
comprehend. It would continue to suffer, and cause the rest of me to suffer, until it moved to a 
different method of comprehending. As with my community research, I assumed that anything 
which was beyond reason was irrational, erratic, lawless, something to be feared and controlled. 
Instead, as I watched the movement of the force within me, I began to discern a wisdom and 
elegance of plan that seemed to surpass any mechanical organization my poor mind could think 
up. It did not delete reasoning - my mind was not disordered and my thoughts were not jumbled - 
it was simply being suggested that I move to a bigger court in order to play a faster game, one 
with a very complex set of rules that seemed, at first glance, chaotic and without order. I soon 
discovered that reality was not being contradicted, but enhanced, that mind was not being made 
smaller, but larger. It took a while for that clarity to arrive, and meanwhile I permitted my 
rational mind to work at integrating the phenomena that were filtering through my perceptions at 
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such a rapid rate. I worked to review the events of the previous weeks and spoke of the 
synchronicity of events that seemed to culminate in my meeting of Juan: 
There was all this awareness of trees…and the diagram called “Apotheosis” in my 
office…and all those other things related to trees. And finally the finding of Juan (“a 
clearing of oaks”) at the stage of development which is spoken of in the books, in which 
one moves from the jungle (the quagmire of confusion in daily life) to the forest (a place 
of meditation), and finds a guide. 
All these “events” occur, or seem to occur at a very rapid rate. They could 
possibly be only coincidence. But some process within me senses some power behind the 
veil which seems to be ordering phenomena. It all feels like too much, yet may be 
nothing at all. 
The synchronicity of events that accompanies the early awakening of intuition is a sign of the 
readiness to embrace another reality. There is the realization that things are not all as unrelated to 
one another as our rational mind would have us suspect. That events can present themselves in a 
global sequence, in a way that permits simultaneity, or the recognition of simultaneity, to occur. 
This sense of synchronicity is different from the “ideas of reference” described by psychotics 
who feel their world crumbling and work desperately to recreate inner order by linking disparate 
events, people and objects together in a chaotic and illogical manner. I felt no terror, just a sweet 
sense of surprise and beauty, a touch of the familiar, in the occurrences that moved around me. 
It is obvious that I was trying to think away the quality of beneficence that had entered 
my life by calling it “magical thinking” and relating it to some pathological process. But magic 
has a fuzzy quality, a not-quite-there aspect to it. What was happening at the time was that my 
vision was clearing, not clouding. Illusion was becoming less, not more. It was not manic elation 
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I was experiencing, but a sense of calm, peace, and beauty. And the only pain that was occurring 
was my own resistance to the joy and bounty that I suddenly realized is always around us, but 
which we generally do not have the capacity to embrace. 
I continued in my journal to recount other experiences I was having at the time: 
Physical experiences: There is an intense lightness in my head, a peculiar heat in my 
body. My hands and feet are warm for the first time in years. My back is hurting more. 
This alternates with periods when it hurts not at all, when I feel my body to be immensely 
comfortable. I have not had an appetite. I have not needed to sleep much either. 
Emotional experiences: I feel intense emotional joy at the sight of the sea, the 
palm trees, the sky, the sun, the experience of the wind. I feel the pull and power of 
music, and the beauty of people. I experience sudden tearfulness, with strong feelings 
erupting from my heart as I acknowledge terrible losses and realize the transcience of 
attachments. There is a fear and trembling, along with a great sense of relief. 
Mental experiences: I seem literally obsessed. I read endlessly about mystical 
experience, in an attempt to order what I am experiencing. I cannot put my consciousness 
to anything but my spiritual experiences. I am often silent where previously I spoke often. 
But I also seem to need to talk about what is happening to me. 
Here we see the attempt of my mind to accommodate to the flood of experience brought on by 
the awakening process. These changes are part of the move towards intuition. The experience 
filled all parts of my being, rather than being an intellectualized process. I sought to grow more 
receptive to the energy that was flowing through every part of me, and tried to come to an 
understanding of the changes taking place. This was knowledge that could be felt, watched and 
listened to. 
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I went through an incredible number of books during that week in Florida. I read about 
yoga, the occult, Zen, books on Altered States of Consciousness, on auras and healing, the 
supernatural, mysticism. Everywhere there was some talk of “energy,” of Kundalini arising and 
awakenings, but this always came embedded in some set of rules or beliefs. The rational 
descriptions always seemed smaller than what I was experiencing, but I found myself at least 
somewhat reassured by the fact that others were looking in the same baffling direction as I was.  
When I reread Castaneda I found immense similarities. Certain words and gestures that 
Juan made were identical to those made by Don Juan. And I found a real buddy in Carlos as I 
identified with his fears and confusions and mutterings about what Don Juan put before him. But 
some sense of the experience could not be enclosed in the Teachings of Don Juan (Castaneda 
1978) that Castaneda presented, and it was a very important and beautiful part that found no 
expression in his words. Only when I came to Sri Aurobindo did I breathe a sigh of relief. This 
was large, this was wonderful, it was here, I was home. 
Peculiarly, I had made a first approach to the works of Sri Aurobindo some four years 
earlier when a friend, Robert Nozick, invited me to audit his philosophy course at Harvard. I had 
been intimidated in the class by the apparent ease with which these cognitive specialists, the 
philosophers among us, could dance around Sri Aurobindo’s words, poking and prodding at what 
seemed an impenetrable barrier with very ineffectual tools. Sri Aurobindo stood solid, immense, 
unperturbed. I sensed the enormity of his vision, but feared that if the thinking giants in the class 
around me couldn’t get close to that vision, how could I? I still can feel the sense of cringing 
ineptitude with which I approached those endless pages of words. The words were beautiful, and 
kept me spellbound, but I couldn’t rationally grasp what Sri Aurobindo was trying to say. The 
reading was an immense effort. My mind filled with doubt, and I concluded that the man must be 
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talking in circles about imaginary hog-wash! 
But here was Sri Aurobindo again, and his words this time were close, familiar, 
enveloping, totally meaningful. The immensity was there, as ever, but the barrier was gone. A 
channel was opened. He spoke to the heart and the more I listened the more he spoke. I gleefully 
gulped down the old words in the light of some new understanding that was suddenly available. 
Each time I would have an experience, I could find it spelled out in perfect clarity in Savitri or 
The Life Divine. But if I encountered the words before the experience, they would simply blur 
and have no meaning. My mind would begin to grope and suffer and I would realize that trying 
to understand is not the way to understand this. 
During that week in Florida, every part of me was struggling to cope with an experience 
of power which was beyond my capacity to comprehend. I sensed it within myself as something 
quite mighty and directed, but which I could not claim as my own. It was not a sense of my own 
greatness I was involved with, but some other kind of greatness, some other kind of enormity 
that was approaching in waves of overwhelming sweetness. Only when I tried to pin it down did 
it take on a quality of ominousness, a reflection of my own fear as it attempted to control the size 
and beauty of the experience and turn it into its opposite. The ego thrives on littleness. So over 
and over again I tried to master this new largeness that threatened to overtake my need for 
control. In the journal I described walking into a shop in Palm Beach quite by accident, as 
though drawn by some force. It was a Colombian import shop that carried totems similar to the 
ones that Juan had left in my office, and some jewelry too: 
The woman behind the counter said that another woman, a mystic, had been drawn to 
these totems too, that they were full of power. I felt the power all around me in the shop. 
It was the same [energy I feel emanating from] Juan. 
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It soon became apparent that despite my attempts to categorize what was happening to me during 
that first experience, what was coursing through me expressed such continuity and flow that it 
was not divisible in that way. I talked about the inner experience of my emotions, the outer 
experience of responding to the wind and the sky. Suddenly I recognized that there is no “inner 
and outer” in the rigid sense of usual understanding. I came to see that people are not readily 
divided up into physical, emotional and mental packages. I discovered there are instead levels, 
and when energy hits these different locations, different responses erupt into consciousness. 
These responses are what we experience as physical sensation, or emotional arousal, or mental 
clarity or confusion. But these are not separated by thick-walled boundaries. They are more like 
rooms with doors and windows that can be opened and moved through with increasing ease and 
freedom as the journey continues.  
It is clear to me now, in retrospect, that the experience had to be sufficiently 
overwhelming for it to have a firm grasp on the various aspects of my nature or otherwise it 
would have quickly dissipated. Each part of me responded in characteristic fashion as though to a 
tidal wave. My body felt blissfully light and comfortable, and also shaky and agitated, full of 
bubbles and sizzling warmth as waves of heat and cold sped through me in unpredictable 
fashion. Hunger disappeared and food choices were made as though guided by some assertive 
and knowledgeable being inside. A sliver of orange became a universe. Sleep seemed an 
inessential distraction. My emotions felt similarly tossed about, the calm, interspersed with 
ecstatic flights of joy alternating with tears and sadnesses all evoked by a sense of pressure on 
the heart. My mind enjoyed a new understanding because with my emotions at peace, I could 
look more deeply into the things around me and find meaning and relationship in beautiful ways. 
This alternated with fears and imaginings of disaster as my enfeebled thought processes tried to 
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stare down the wave and diminish its influence. This cycle of an inrush of experience that calls 
forth a corresponding response is repeated time and time again throughout the journal. 
Each repetition calls forth a different, slightly more complex and broader response, like a 
tone being struck time and time again: with a different hammer, on a different instrument, and 
with a different set of acoustical circumstances surrounding the whole phenomenon. With the 
first blast of sound there is a tremendous upheaval as the notes find themselves and acknowledge 
their own existence. There is clamoring and stammering and shouting and exultation. 
Gradually, as the nature of the experience became more familiar to me, I responded to 
ever more subtle variations of this theme. The big band sound was replaced by a quiet hum - so 
quiet, in fact, that it demanded a still newer dimension of awareness to realize it was there. It is 
the gradual unfolding of this consciousness and its integration into my daily existence that the 
rest of this journey is about. 
Canto 5. The Psychicization of the Nature – the Integration of the Experience 
I returned to Boston with a bundle of books, a bag full of oranges and a heart full of light. 
It had been an extraordinary week, and many questions tumbled across my mind that needed 
answering. I needed to talk with Juan, but my first response when returning home was to 
rearrange the objects around me to meet with the new sense of order and harmony that I was 
experiencing within, a quality known as psychic organization. There was a desire for simplicity 
and clarity, and I was very aware of the amount of excess we tend to live with and accumulate in 
the way of possessions. This had been a “virtuous” mental construct before, part of a belief 
system I had embraced for years. In an earlier time in my life it had led me to foolishly sell 
everything I owned for one dollar and move to an adobe hut on a mountaintop. This time the 
need to clarify my environment did not come from any external notion of order. I simply wanted 
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to do away with what was no longer necessary and to acknowledge what was. Like the process 
that was going on in my heart, the old had to leave to make room for the new. It was not 
asceticism dictated from without that was directing my choices, but a clear desire to live with 
what I loved. 
After ordering and clearing my home-world, I was eager to see and re-experience the 
other vaster world of my little office at the college:  
I packed the books of Aurobindo very carefully and slowly, took a bowl of very orange 
oranges, symbolic of the sun and new sweetness, and went off to the school. I was aware 
of the light against the bare trees, and the depth of green that the pine trees carried 
skyward. I did not expect Juan would be there, although I had sent messages to him, 
gentle tugs. 
My office looked peaceful, familiar, full of a beautiful energy, and this calmed 
me. On the desk was a section of Savitri that Juan had left. I was touched by his gift, by 
his touch in the room. I was pouring over the words when he appeared in the doorway. 
He was dressed like a person, not in his green custodian uniform. I thought about 
Carlos meeting Don Juan in Mexico City with his suit on. We greeted each other 
tentatively, peering at each other, gentle, testing looks, almost formal. “How are you…it 
has been quite a week.” “Yes, it has been quite a week for me, too.” 
We talked, and questions and wonderings and the need to share my experiences bubbled up from 
inside. I told him that I had been lost and confused, but also full of joy, and that I had felt a great 
of relief when I came to Sri Aurobindo. He agreed that Sri Aurobindo was the path we were 
following.  
Juan’s way of teaching would often let me find for myself what I needed to know in the 
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spaces between the hints. It was always up to me to make the connection, the leap, and to feel the 
delight of discovery. He wove a delicious web through which glimmers of light would shine and 
beckon me to hear through his words. His parables did not hide emptiness, they concealed truths 
I could mostly understand. I had always found giggling gurus with evasive answers frustrating 
and annoying. With Juan, my understanding was always almost there, and he directed his 
comments to the positive side, to my knowledge, not to my ignorance. This lent force to my 
desire to learn more. He always let me know what I was ready to know, and as the journey 
progressed I felt grateful for the presence and awareness of a guide who rather than directly 
predicting the meaning of each experience would explain it afterwards. Juan never discouraged 
my mind from questioning, but he did not permit it ever to take the upper hand over my intuition. 
I saw that when it did, the experience was generally turned to a chaos of misery and doubt. He 
explained when he saw me: 
You are at last understanding much. You are very calm. This is beautiful to see. She has 
settled into your heart. How confused you were last week, so unhappy and scared. But I 
knew it would be worth it, that it would be fine. This is how I teach. This is Kali. I am 
gifted somehow to teach this way, but it is a responsibility. 
He taught me then about the psychic being that sits behind the heart, and of the capacity of the 
psychic to learn by identity and that this is a strength. I responded with surprise: 
“I always thought that the way I learned was a deficiency, but now you tell me this is the 
nature of intuition.” He said, “Yes, this is the way a psychic child is. They absorb 
everything. They learn from absorbing the things around them.” 
And yet, within his delight and mine about the changes that were occurring, he kept pushing 
through another awareness, ever so gently, about what was to come. I can see now, in re-reading 
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the journal, that Juan used no end of ways to balance my need to see the bright side of things 
while avoiding, dismissing, or disparaging the less than beautiful. He would use himself as a 
model, as a traveler on the path, and tell me about the pain and upheavals he was experiencing, 
as though using himself as a projection screen for the dark side of things I could not yet see or 
accept in myself or in the world. In this way I was repeatedly brought to the edge of my issue 
with duality. 
He would talk about difficult passages in the yoga and play-act difficult processes yet to 
come. He terrified me with these descriptions and depictions. My therapist’s mind would fill 
with worries, my heart flooded with sympathy for the poor man.  
Yet, much of my terror about Juan’s theatrical depictions of psychological states and my 
more general fears for him were actually terrors and fears that we all hold within ourselves. Their 
essence was the powerlessness we can feel in the face of oppression, darkness, and all the things 
that oppose beauty on this earth. I would reassure and fret and offer suggestions born of this fear. 
I felt helpless to do anything and squirmed at the limitations of my ability to be of help, realizing 
how my own lack of emotional clarity was contributing to my confusion: 
He reassured me that my caring meant a great deal to him, but that I was scaring myself 
with illusion. He was patient and clear in his tone. “Can’t you see that it is illusion?” I felt 
like a child who had just come in from play, skinned at the knees, crying to Daddy about 
some false war that had gone on with my playmates. I was beginning to see. I told him 
that I realized that I needed to look at the negative side of life as well as the positive, and 
that, like a child, I avoided looking at anything sordid or unpleasant. I avoided getting in 
touch with anything that would really frighten me. And this despite all my supposed 
“experience” as a therapist. I turned my hand first up, then down, to illustrate the opposite 
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sides. I was talking about avoidance in the deeper sense. 
Occasionally his mood would suddenly shift from calm sweetness to a terrifying frenzy that 
would totally defy description. There was drama and fireworks that would shake me to my very 
core and leave me in total anguish that he would destroy himself or me or whatever. Everything 
was done with words that held great force behind them, words clearly and elegantly intended to 
provoke a specific response. But at the time I was so wrapped up in categorization and fixity, 
that I could not see clearly to the heart of what was occurring enough to laugh at myself. 
Gradually I came to see where I was caught: 
The next day I read about Kali and about her message of duality, and realized how often I 
want things to be golden and beautiful, without embracing the negative realities of life. 
He was like Kali last night, the terrifying side of her, dancing her mad dance that shook 
the world. 
Juan always brought the two sides of things together, describing with peculiar equanimity what I 
was experiencing at the time, and leading into a bit of what could happen, or what was to come. I 
generally avoided listening. I always liked the happy side of the fairy tale. For instance, he 
described a vision he had while I was standing in the stairwell talking to the Dean: 
She is home now, in your heart, and you can be calm, very calm. And this is beautiful. 
But before she came - oh, I couldn’t tell you what I saw, because this would have scared 
you, but it was amazing. You were immersed in gold, and an oval light was coming down 
to your heart, and it was coming between levels of compassion and intuition. But I knew 
that there would be a struggle with your mind, that you would be all confused. And this is 
what all the tears are about. They are tears from the heart. 
Because Juan knew the process and what was happening to me, he knew what was to come. The 
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tears were indeed there, seeming endless outpourings that fell across my face without any sense 
of anguish or pain. I understand now that they are yogic tears, part of the sadness that comes 
from a psychic opening at the heart center. Juan registered the appearance of these tears, which 
are not to be stopped, as another indication of my readiness to move forward on the journey. All 
the peace, beauty, and harmony that had marked the time since my departure for Florida were 
evidence of this opening. All the clamoring and longing that I offered in my account of the 
preparation phase of the journey, the time before I met Juan, were also clues to a pressure inside 
that was asking to be liberated. 
And this pressure came from the heart. The pressure met with a response and light 
flooded in, touching each part of my being. The ups and downs, the feelings, the thoughts, the 
sensations: these were first suggestions of the gamut of experience that was to follow. It was like 
a fine-tuning, a light listening to all the tones, a prelude. 
The pressure from the heart had brought a descent through the higher centers, opening 
my vision to a clarity and purpose and to a possibility of calm and beauty and fulfillment that 
was the result of a long, long search. Once there, I clutched that experience close. That gesture, 
the need to sustain what I had found at last, was the ballast I needed to help me through all the 
events that followed. I held to it with a tenacity that astonished me and that reassured Juan that 
despite all my hesitations and mental confusions, my heart would take the lead and lend support 
to the process that was unfolding before me. But my mind too needed to be satisfied. It could not 
be kept away from the action, although was never permitted entirely to interfere with it: 
Despite the calm awareness of what I know to be true, some other part of me keeps 
nittering him with questions. His answers were always simple and to the point, and I felt 
impressed by his clarity. When I told him this, he said: 
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“I just speak what is true. The mind plays with rights and wrongs. Where I get my 
knowledge is not from the mind. People think I am very smart, but they are wrong. I am 
not smart. I can use my abilities to outwit their rational minds, but it is from some other 
place that I get my knowledge.” 
In this way he continuously taught me, led me, to a way of understanding that was both new, and 
old and familiar, to me. He constantly used himself as an example because his very way of being 
served as a possibility for me. And a good teacher always moves us to new possibilities within 
ourselves. 
Juan’s strength, and my awareness of the power he held within him, compelled me 
forward in a very peculiar way. I had felt a sense of powerlessness or of power undiscovered in 
my nature before I met him. As such, I was somehow drawn to what I needed to know, to what I 
needed to learn about. He was a kind of living example of the quality of strength and solidity I 
had perceived in Aurobindo but was afraid to get close to. There was no autocratic rigidity here, 
but a sense of fluid and dynamic power that was not born of fear, that was flexible, that moved 
with freedom and delight and knew when to laugh. But it could stand firm too, totally 
undisturbed. Opposing what it knew to be untrue, imposing not at all.  
These seemingly contradictory qualities absolutely riveted my attention and drew my 
consciousness into a new, deeper focus. It was like being tricked by a Zen koan. It cannot be 
broken by usual capacities, it eludes your grasp until you move to a broader understanding. 
Juan’s presentations of apparently irreconcilable contradictions pushed my capacity beyond the 
rational mind to embrace that broader understanding. 
Juan held what was needed in my life, and it was not power in the usual way that we 
understand power. It was not Juan himself, but what was within Juan that held me. It was some 
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pre-knowledge of the possibility of merging wisdom and beauty with something that these two 
usually don’t have, strength. In my life I had seen power in the hands of stupidity and ugliness, 
rarely on the side of wisdom and beauty. Strangely, in our world, the wise and compassionate are 
the ones in most need of protection. They withdraw, they don’t fight. They isolate themselves as 
much as they can from power, and therefore never learn the laws of strength. 
Juan never displayed his “powers” in any direct way, but early on he did some very 
remarkable things in a very simple way. I suspect these were often for the purpose of using 
himself as an example.  
He could “pull” me to come see him, if that was necessary, to reassure me or offer some 
information that he could not otherwise give me. He “knew” where I was at a particular time he 
needed to reach me, and had an uncanny way of being aware of what was happening on the 
campus in a way that proved very valuable in emergencies. It was a kind of psychic supervision 
that grew from his desire to be of help to the students and to me. He’d come in at the end of the 
day to give me a sense of who was in trouble and who I could worry less about, and all without 
exchanging any names or overriding the rules of confidentiality. Early on I wrote: 
This is the strangest supervision I have ever had. Juan’s observation of my clients occurs 
out of the room. He does not know who I see, and yet he feels their vibrations in the room 
and can tell me what I need to know about them. 
He turns his head to the side to listen, to see. He has visions, but it isn’t like the 
psychotics that I would work with who seemed overwhelmed by their visions. There is a 
directedness, a calm, an observation and willed quality about what he sees. When I asked 
him about the girl with the pet squirrel - the supposed “emergency” on campus in which a 
student went berserk over the death of a squirrel - he “looked” for a moment and laughed. 
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“Oh, that is nothing!” And it was nothing. 
I could offer endless other instances of gentle feats and magic tricks that could tickle the 
imagination and lure the skeptical mind. I viewed Juan’s psychic gifts as an insignificant and 
natural part of daily life. It was not “powers” that were of concern here, but power, and the 
nature and law of that power. He offered constant hints about the ways and workings of the inner 
strength that would always show itself in sharp relief against his frail humanity. The janitor garb 
and the broom closet began to be increasingly clear symbols for the outer nature, the part that can 
be discarded along with the trash, the place where power, real power, can never reside. If I asked 
him how, for instance, he “knew” that I was in the building, he would answer very simply. But 
the answer always held a larger answer within it: 
“Last Friday I was lying down in the basement, very tired. I asked Kali what I should do, 
I asked her for some strength. Just at that moment you walked into the room - not you but 
a vision of you - and I knew you were in the building, and so I went upstairs.” He was 
telling me that his strength, his power, did not come from himself alone. 
But I don’t want to dwell on these things. Juan perhaps dealt with them early on as a way of 
capturing my interest, distracting me, so to speak, from my usual approach to things and events. 
As soon as that was accomplished, we went on to other things. Psychic phenomena are not 
important. They are distractions. But if used for that purpose, to distract, then I guess they can 
serve for as long as they are needed. 
Juan’s ability to predict was not based on magic in the usual sense, but rather on a deep 
knowledge of the laws governing the flow of events and circumstances. He always knew where 
the path would lead next, and he would tell me in a thousand ways. But most often I didn’t listen. 
Only in rereading the journal do I realize how carefully he would prepare my mind for the things 
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that would follow. On March 19 I wrote: 
“Many changes will occur.”  
“Will I be a psychologist? Juan, I’m afraid I won’t be able to do this work.”  
“You will, and I told you before you are a psychologist. You will be able to use 
your powers and to see right to the heart of matters. You will be able to use your Intellect 
well, and write. Your mind will calm and become very silent. You will think and act very 
clearly. You will know. Your vision will be very broad. This is the way of intuition. 
I was forever guarding my capacity to work. I was adamant about not following a path that 
would lead me to a distant mountaintop content with my own awareness. If anything could be 
accomplished in this venture, I wanted it to be put to use here, with people. There was always the 
diligent worker in me: the helper, the server, the part that was willing and eager to be put to the 
best possible use. This character, in her effort to “do” would occasionally get her fingers in the 
pudding. But Juan never discouraged that particular enthusiasm in me, he just educated it about a 
different way of “doing”. 
The very next day my fears were put to rest, at least for the time being. On March 20th I 
wrote: 
It never ceases to amaze me how well I survive, after some time away, my encounters 
with Juan. I seem to reassemble my parts on the level they existed on the day previous, 
but with an added punch. Sometimes this frightens me, but I have ultimate trust in the 
process, as irrational and incomprehensible to my rational mind though it is. 
My functioning today was wonderful. I sat calm with clients, and with my 
colleagues. I was able to see nuance, gesture, fleeting expression. I was able to care. 
Some rigid, defended barrier was gone from my eyes and face and body. I was able to 
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encounter people directly, and with what felt like a new kind of ease, skill, self (Self?) 
acceptance. I was not afraid. I felt restful, alert, aware, gentle with my energies, riding on 
a dependable source within me, sweetly happy and efficient. How peculiar! 
But a change was in the making, one that Juan had given me myriad subtle warnings about. The 
energy, well established in the heart and having opened the higher centers as the result of the 
psychic pressure, was giving indications of moving downwards to take up another part of the 
nature. Glimmerings of something else were beginning to be seen in the process. The ego was 
beginning to assert itself: 
And last evening? What an event that was! We spoke for several hours, beginning with 
our usual jarring struggle of my trying desperately to give him something - guidance, 
friendship, concern, caring, attention, oranges - the whole cartload of stuff that makes me 
feel worthy and valuable as a person. He kept gazing past this, right past these ego 
offerings, to some other essence inside me. I grew furious, felt valueless, judged. At one 
point I felt engulfed in a terrible shame, as though he could see through to me and find 
something wanting. Today that seems absurd. He was staring straight and single-
mindedly at whatever I try to hide under humor, delightfulness, offerings, to intellect, and 
helpfulness. All is such a sham. He wouldn’t let me get away with anything. God, but 
he’s fierce! 
I started to question and attempted to equal myself by giving him something, in almost potlatch 
fashion, as though the giver can be somehow enlarged in the process of giving. How many 
therapists were caught in this trap, I wondered? The heart doesn’t measure things. Whereas 
before it felt like equal meeting equal - although a very large and mighty equal - suddenly I 
started to see Juan as very large and me as diminished. I made comparisons. I started to measure 
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him, to assess his level of spiritual attainment, in very subtle ways. I made comments in the 
journal about human foibles and weaknesses that I started to see in him. And lady-bountiful, ever 
eager to be of help, was on the lookout for someone in need: 
We have been talking about my incapacity (although this capacity is growing) to become 
aware of the strength I project onto him, to become more aware of the strength I carry 
with me. Now I see how he too struggles. I keep assuming that he is totally evolved, and I 
forget his struggle, that he too has a path…But there is so much I can learn from him and 
daily experience broadens with each day - despite the fact that I feel terror in the process 
of this ego dissolution 
Here we see the “ego of the altruist” that Sri Aurobindo talks about, just one of the many faces of 
ego I encountered on this journey and just one of the personalities that would like to stake its 
claim and define the entire experience in its own terms. We were approaching the solar-plexus 
from the heart down and gradually the experience was beginning to take on a different color, for 
this is the realm of the middle vital: the seat of self-will, self-determination, self-perception and 
self-importance. As the energy moves from the top down, the awareness moves from the inside 
out too. Suddenly I started to become more aware of Juan as a person, as a separate entity, as a 
threat. The many parts of the ego began to stalk around to size him up. At the heart everything 
was sweet and beautiful and there was endless room for both of us, although each was unique. 
Here the path was getting a bit more crowded, our little meeting room that held such a vastness 
before somehow looked and felt a bit more cramped. I began to see Juan as imposing, even as a 
bully. I saw in him what I began to see in myself as I moved from the inner spaces of my 
consciousness to the more surface layers.  
Just as at the heart, where a pressure from within is met with a pressure from without for 
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the purposes of expansion, love, freedom, and delight, at the solar plexus there is a pressure. But 
it is for the ego to make room for itself in a world crowded with opposition, a personality that 
encounters other personalities and assesses all situations on the basis of dominance or 
submission. And that inner pressure is met with a very forceful pressure from outside. The Guide 
starts to change in the light of this new need. Harmony becomes friction, edges bump and soon 
the sweet buddy you originally encountered suddenly becomes a fierce combatant. Here is where 
the real work begins, the place where all the love, trust, and awareness the heart had at the 
beginning of the journey is severely put to the test. My sunset talks with Juan, although still 
infused with sweetness, became bewildering encounters. 
At this stage the battle was simple enough. I just wanted to give him an orange, or some 
advice, or a ride to the station. He generally refused. But somehow, when the feeling was right, 
he would accept. I was far from being able to know the difference, and I found his behavior 
mercurial and unpredictable: 
I brought him some oranges, but he seemed very distant again from accepting any. I 
finally offered him a tangerine, and took one myself. He seemed to consume it in one bolt 
- which is funny, because he generally eats very methodically and slowly - and looked 
straight at me. I was still playing with pits and peelings. I ate a section, then threw the 
rest away. I felt a strange discomfort. “Juan, I have no appetite.” He said, “When the 
heart is filled, the physical wants very little.” I was aware that it was very hard to give 
him anything. 
Juan was telling me that the heart does not need to gain stature by offering food, or help, or even 
self-depreciation. He was teaching me that true exchange occurs between equals, that the normal 
formality of gift-giving between people is a distortion of what a true offering is. I could not give 
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anything to him in the guise of proposing an exchange. Only when my gifts came from my heart, 
rather than my ego, would Juan accept them. And so, although his seeming indifference to my 
“gifts” stunned the ego, his acceptance could also warm the heart. His lessons, however harsh, 




After these seemingly innocuous encounters when I had the sense of being over-
scrutinized or dealt with rather roughly about a not very important detail, there would often be a 
period of detachment in which some chunk of behavior or a previously favorite way of 
understanding reality seemed to drop away. The following day, on March 21st I wrote: 
I feel surrounded by benign protection, and am beginning to feel that same protection and 
trust within. I just had a counseling session with a student in which I either avoided, or 
did not feel the great need, to dredge up intense emotion. Most emotion and suffering 
comes from a sense of loss, and I am feeling amazingly protected from this sensation, this 
“feeling.” Something in me is standing back and laughing at men’s grief, and my own, at 
all the drummed up escapades dealt with in life. I am not judging this phenomena - I am 
only looking at it and realizing that it is part of feeling and being human. 
Although the first indications of descent into the region of the solar plexus were being felt, the 
work was continuously being done at the heart level. Juan was harsh only with my ego, when my 
heart was open there was all the love and sweetness and comforting words I could accept. On 
April 3rd, after quite a bit of time had passed, I made this entry: 
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Time for writing, again. Too long, it has been, with backaches and confusions and blocks 
and mostly a lack of clarity in my life. But clarity has begun to form. My task is to feel 
worthy of it - to bring myself to it, to let it stand, not crowd its beauty, to believe it and 
trust it. Juan’s words are ever with me. I am unused to this kind of dependability. He is 
always caringly around somehow, even if not physically present. This gift is almost too 
great to bear. Today my heart hurts a great deal. It feels filled with light and with some 
golden and patient presence, very warm and loving. This experience has shattered some 
age-worn feelings of deprivation and rejection, shattered them totally. I feel finally 
liberated to bring the very best in myself outward, I feel welcomed, and I feel safe. 
What occurred here is what Sri Aurobindo calls the “Psychicization of the Nature”, the liberation 
of the psychic being which moves forward to take up the rest of the nature and guide its 
expression in the outer life. Through all the confusions, fears, and physical blocks that could be 
seen as resistance to the awareness that my heart was offering to the rest of my being, it was still 
clear that what I had originally perceived was true and could be, had to be, trusted.  
I was aware of what seemed like an overdependency on Juan, or what to most therapists 
would seem like a wildly reckless transference situation. Peculiarly, I was becoming stronger, 
less fearful, calmer, more detached in the positive sense, and yes, even more independent. If I 
murmured anything to Juan about my fear of dependency on him he would claim that he would 
be the first to quell any dependency that led to a diminishment of my functioning or true sense of 
self. Yet he also would say that a certain dependency was expected and even necessary and that I 
should not let my pride get in the way of accepting what was appropriate for the guide to offer. It 
was necessary to sustain the response from the heart in order for the ego to endure the kind of 
bruising that was taking place at that time. The guide is there to nurture what is to be kept, and to 
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swat away without remorse what needed to go. 
I always sensed Juan’s caring and concern, and the art with which he approached me 
made it apparent that he was a master of that art. There was never any display of dominating 
power. If anything, the opposite was true. Like Skinner, he worked quickly, masterfully, with 
great precision and with a simplicity born of wisdom. Despite the surface manifestations of the 
human being that was Juan, I felt a great trust in what was behind him. Except during periods of 
revolt when doubt and fear would rule, I lent myself to a process that would otherwise and to 
most people seem quite risky. For some reason the inherent rhythm, harmony, and beauty of the 
experience convinced me of the basic goodness of the pursuit. This was the intuitive awareness 
that serves to maintain the safety and protection of the seeker, if it is permitted to guide choices. 
It certainly was not my mind that would decide to continue. That was always out poking its nose 
into books trying to crack the mystery of what was happening. 
After a while I was capable of looking at my own history during the process, and realize 
that my early fears of going crazy or being indoctrinated into a cult or not being able to do my 
work or losing my husband or my job or some other dire consequence I could not predict were 
not coming true. Nothing bad had happened, and everything good! Juan was there, trustworthy, 
caring, a watchful guide. And there was light. Lots of light, beauty, and harmony that all 
maintained itself either in my present consciousness or when the descent began in earnest, in 
very clear and vivid memory. This again is what made many of the darker sides of the journey 
possible. 
After several years of experience with formalized meditations and externally imposed 
discipline, it was quite remarkable to observe changes in lifestyle occurring quite naturally, 
change that concurred with suggestions made by the various disciplines I had followed before, 
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but which arose quite spontaneously from within. Meditation was something I simply had to do 
at certain times. I could fight it, of course, but it would be like struggling to turn off a very 
beautiful and beckoning melody. 
At these times, whether with my eyes open or closed, I would simply quiet down, watch, 
listen, feel, let be. Here is something I wrote around the time I returned from my little vacation: 
My mind was calm today. It has been since an almost alarming meditation last night in 
which I felt energies moving within me at an incredible velocity, both upwards and down, 
energy being drawn in through the crown of my head, lighting a wide and luminous beam 
directly through my center. I felt grateful, glad that I could learn to calm myself and 
contact this beautiful, welcome light within me. 
An energy was running through my system, doing with swiftness and clarity what needed to be 
done. It would only turn to pain or anxiety if I found myself compelled to resist the process or in 
some way watch too closely and try to control what was going on. Gradually I came to 
experience which parts of my being were being dealt with and which parts were skipped over for 
the time being. The sequence was not logical, but it certainly felt deliberate. Responses would 
erupt from clearly definable locations in my body of which I very slowly became aware. But 
initially, including at the time I wrote this last entry, my system was becoming gradually readied 
for this awareness, and the clarity was not yet there. The detachment that was beginning to form 
made it more and more possible for me to simply observe, even gaze past, what was going on 
and not become lost in the response of overwhelming emotions that marked the very beginning 
of the journey. The fears, trembling, and confusion of the early entries become less loud and 
insistent as the journey continued. The energy, though very willful, was certainly wise enough to 
cope with both me and my fears. As I came to understand it, it became less and less an alien 
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presence that was to be fought, and more and more a loving friend. 
When the energy rested at the heart and was welcomed, there was all the beauty, warmth, 
and sweetness I could desire. When it moved to the region of the solar plexus to clarify and do its 
work there, all the emotions that corresponded to that part of my being erupted into 
consciousness and became enlarged. I would notice the magnanimous arrogance that I had not 
quite seen as part of my nature, but that I realized is possible in each of us. I would see the desire 
to impose, to measure and assess, to take up room in life and compete. The energy just hung out 
there waiting until I saw what needed to be acknowledged, as much as I could acknowledge at 
that particular time in my growth, and would then move on. If I resisted learning what was 
necessary for me to know at any particular time, as there certainly was a sense of a dose 
measured to my capacity and readiness, it could become quite unpleasant. Pain and muscular 
tension became synonymous with the desire to avoid what was trying to emerge into 
consciousness. Anxiety would be another clue that I was not listening. And the mind would 
come into play and spout out justifications and insults and doubts about the process. When I 
finally learned the “lesson”, the pressure would subside and a sense of peace would enter my 
consciousness, as though a space had been created for something better to come in. 
Repeated experiences of this kind helped me rely on this greater wisdom and even come 
to expect my own resistance and upset as part of the process of learning. By pushing against the 
wisdom, I learned a very great and important amount about my own ignorance. I learned what it 
was with which we push against wisdom. I became quite accepting of this ignorance, realizing 
that I certainly did not have a corner on the market, that it was part of a large stupidity that I 
share with my fellow human beings and is a certain law of nature. When we really know our 
stupidities, when we can hear them, touch them, taste them, defend them, we are well on our way 
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to learning how to let them go. 
Juan was there in this process, and gradually the real nature of what “guiding” was about 
emerged in my awareness. He was guiding one part of me against, and while within, another 
part. If he could be sweet with my soul, then so could I. If he could be alternately violent and 
tolerant with my ego, then I could learn that method of mastering this aspect of my being too. He 
was the outside representative, the reminder, of what was inside that I would occasionally, 
sometimes quite frequently, not listen to. If he was shatteringly harsh at any particular time, it 
was only to make one part of me smaller so that the other could have room to make its true size 
known. These are confrontations in which you feel larger in the process of losing, not smaller, 
and the sense of liberation can be immense. 
 
Throat Chakra 
 A descent of force on the evening of April 5 corresponded to the opening of the throat 
chakra: 
When he came into my room he sat in the chair by the door and seemed suddenly 
overcome. I sat with him, silent. I have been listening to my words lately, and they seem 
so shallow, the incessant chatter of mental constructions and reminders of my supposed 
“existence.” I let myself be silent with him. He brought down a great energy, and his 
throat seemed filled with a force very immense. He said that it was coming through the 
throat center and that I should just relax and learn from his experience. I reached for him 
with my heart, trying not to babble, and heard myself ask for permission not to talk. I 
became overwhelmed myself at a desire for silence, as though I have had a lifetime of 
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talking against my will, of talking what is not altogether true, of talking because I needed 
to somehow be like other people. I remembered my silent childhood, when I let myself 
talk only what I saw to be true. I was afraid that a contact would be broken if I did not 
speak. My brain struggled with this absurdity. The contact, the real contact, would not be 
broken either with the chatter or without, or either with Juan’s presence or without it. I 
could shut up! I really, really could shut up! I started to cry. Fear raged through me. But 
my awareness of this contact helped me feel his presence and I calmed. 
The silence that descended in the room that evening moved me to a new understanding of 
relatedness between people, and the function of words to either inhibit or enhance that 
relatedness. Silence had been for me, until this point, something very hard for me to do because 
it was something I had to undo from a childhood of being socialized into a highly verbal and 
intellectualized environment. Later I had developed a notion of the value of a good “heavy” 
silence, both as a therapist and as a patient, and had even come to know what “quiet” was in my 
meditations. But this was Silence.  
It was not a mechanized imposing of an idea from outside, but a silence that was 
immense and totally capable of removing any obstruction from its path. It left a wide space into 
which words could fall and either remain and be expressed, or wither in insufficiency. It was 
silence pressing from within, and it could determine with simplicity what was said in truth and 
what was not. This experience marked a major change in my approach to people, my work, and 
myself. It was a change that would continue to take place over time, as my personality could 
learn to move in accord with the new awareness. I was learning that developing insight is one 
change, meshing insight with experience another change, and integrating the awareness gained 
by insight and experience with the outer nature and outer life as the real grand slam. Later that 
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evening I wrote: 
Oh, what is this process? Gradually I am brought through every potential psychological 
state, then carefully I am brought back to myself and taught to stand and to trust and to let 
myself be. And the more I do this, the more I can teach others to do the same. But more 
than that I learn that this is a kind of knowing that must be taught very carefully, so as not 
to be distorted. I must learn to look and assess, to use the clear judgment of intuition and 
not to recoil from ugliness or from that which is not ready. I loved the blindness that 
permitted me to love “humanity” in the abstract and not to see the limitations or the lack 
of readiness. I would waste words and effort, senselessly, for my own need to live in a 
better world. Now a peculiar efficiency has filled my days. I spend a great deal of time 
within. When I am with other people I don’t mince my words. I don’t need them to love 
me. I feel liberated from years of circling. I understand finally what progress is about, 
how life can move forward, that people do not have to spend their days muddling around 
with petty little hurts, picking themselves up from tiny ego damages and depressions, 
only to fall again into the ceaseless cycling. Freedom is moving away from the circle, 
from the endless round. I never understood this before. I read it in books, but I never 
totally experienced it. 
A new clarity and perception was beginning to emerge from within, and I found that I could 
actually silence the interfering chatter that was clouding my vision by learning to relax the 
muscles at the throat. I discovered that a tightness or tension could be experienced here, 
particularly with issues related to creative expression. I and others noticed a change in my voice. 
The tone dropped and there was a freer, more fluid way that words poured out. The effect on my 
ability to contact objects and people as they are was palpable. I had a brief discussion with Juan 
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about this change during this time: 
I looked up at the print I had gotten that depicts the energy structure of the Tree - the 
“Apotheosis.” I said, “Juan, I am afraid to look at that somehow. It seems cold, or 
something. Can you explain?” He said, “It is not cold, it is the spirit of the tree. It is there, 
bare and clear. But it is not human, and so it is strange to you.” I looked more closely, 
letting it be more, letting myself understand the essence, not trying to transform it, 
bringing myself to it. But there was still fear, and strangeness. When E. says that men 
anthropomorphize animals and trees, he claims that they are trying to find the familiar in 
the strange, that this is the function of magic. I guess real magic is the willingness to let 
the tree speak its own essence, not what we wish it to be. 
 
What occurred after this opening, within a very few days in fact, was a descent into the realm of 
the little vital. Almost as though to show me the opposite, my vision was no longer clear. 
Suddenly it became clouded with petty concerns and ridiculous demands about the way that 
things, people, and events should be. Where there was once a willingness to meet the world as it 
is, suddenly nothing was as it should have been. There was a rebellion, a sense of not-
enoughness about life, annoyance, and effort. A sense of limitation and the feeling that the 
universe somehow did not provide that which was due. There was not even the grandiosity of the 
chakra above, instead a petulant kind of anger which manifested in demands. For this rebellion, 
food isn’t enough, sex isn’t enough, even enough is not enough, and jealousy enters to enhance 
the sense of deprivation. The energy that descended into this realm gave me a good notion of 
what the characteristics of this little ego were in me and the people around me. I heard it 
everywhere, and I heard it in myself. My clients seemed suddenly spoiled and “entitled”, and 
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certainly I felt entitled to work with a more loving and mature population. Everywhere I looked I 
found duplicates of this ridiculous self. My back started to hurt again and I felt that I simply had 
had enough of pain and difficulties. I was full of complaints. Here is a typical entry at that time: 
I have not been in the mood mentally to cope with his “powers.” I have been lately trying 
to normalize the relationship, been flip with him. I want to lessen my awe so that I can 
continue to learn. I have felt rebellious. Increasingly last night, after our contact, I felt 
actually angry and wanted to throw in the towel, return all the tapestries and music and 
books. Basically I felt frightened that he would reject me, and I was enraged by some of 
the things he’s been saying too, and tore out of the campus after my last client left, only 
to be sorry later. 
There was self-depreciation, the generalized sense of littleness that can pervade the feelings at 
this level: 
He keeps telling me not to blame myself, not to feel unworthy. But I miss the energy. I 
kept asking him last night, “where is it, what was it?” I keep feeling that my aspiration 
was not great enough, or the opening clear enough, or my motives pure enough. Yet he 
tells me not to accuse myself, that I am in a little hole, and I should just look around at it, 
not fight it, let it be. “The vital mind will fight back and drive you crazy - the vital does 
not like to be thwarted or suppressed.” 
In the normal psychological sense one could say that I was depressed, overworked, and should 
probably give my feelings a chance to be ventilated. This is what most therapists would suggest 
under these circumstances. To listen and listen to the endless list of complaints until there is 
nothing left to listen to. But the little vital ego is never satisfied, even with a good ear to tell its 
woes to.  
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When we first hit this level, Juan demanded that I negotiate the passage in silence as 
much as possible. He offered comfort and warmth, but he did not permit a great deal of 
expression to occur. He would most often respond to my demands to know what was happening 
at this time by saying, “Just get out of the swamp, then we’ll talk about it”. Of course this 
infuriated me and quite a few explosions did occur early on when this pocket was hit, but 
something else was growing too, and it was my ability to tolerate discomfort, pain, annoyance, 
without having to blow my stack, either inwardly or outwardly, at every minor restriction that 
came my way. Though as I said earlier, all the levels were hit time and time again from different 
directions, in different intensities, and in different ways.  
Somehow in society we learn that rebellion is a bit adorable, and a lingering adolescence 
haunts our value-system, fostering the kind of behavior I describe above. I knew that Juan 
himself had crossed this territory, and he knew it well. In fact, he could describe it in utmost 
accuracy and I could listen to him when he would tell me that this was just a place in my being, 
as it is in everyone’s being. Therefore, if I let myself be somewhat detached and silent and not 
hook into this place as an utterly fascinating end in itself, I could quite soon leave it. To think of 
depression as a place to leave behind, as one would leave the environs of a stuffy room for more 
spacious quarters, was an incredibly refreshing approach.  
Initially it was difficult to unlearn my usual ways of dealing with such moods, which had 
been to look for some external precipitant. Once I found one, and I never had any trouble finding 
one, I would do something about whatever person or situation was “causing” my grief. It was 
quite jarring to instead acknowledge that what was needed was a shift in the internal 
environment, not necessarily the external. But it worked! It worked not only with me, but with 
my clients’ “depressions” as well. It was an invigorating and swift assault on the consciousness 
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that was causing the problem, although I was quite aware that I should not push the analogy 
between my own experience and that of the people I was working with too much as of yet. 
 
At that time, on April 5th, or so, I found that I would emerge quite quickly out of the little 
swamp and move almost immediately into the grandiosity and self-importance of the larger ego. 
We were making a clear transit through the vital levels of consciousness, as Aurobindo calls 
them, and self-depreciation turns quite quickly to self-inflation. I gradually learned to observe 
this futile bobbing up and down, which was so easily triggered by external circumstances, from a 
position of relative distance. After a while I could seat myself in a self that was larger than these 
two characters and less often find myself hopelessly mired in their own vision of reality. 
I had to realize that this was a yoga-induced inflation of a particular human emotion. It 
was an exaggeration of any emotional state that a patient might bring to me. The purpose of my 
experience was to develop an expanded awareness and increased knowledge of the workings of 
such states in myself and then in others. An increased consciousness and control of and within 
these states would enable me to discover a path out from them. 
Juan was not working with a client, but an apprentice, and one he was placing fairly 
heavy demands on. So every time I emerged from depression and found myself in grandiosity, 
not in the pathological sense but in the sense of egotistical self-aggrandizement, Juan would be 
ready with the “hammer” to put me back to my real size. This would sometimes be maddening 
but as can be sensed from my own tone was certainly deserved: 
I worry sometimes about his willingness to criticize me, about his unwillingness to accept 
any blame or criticism himself. If I were to be honest with myself, I see my own 
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aspiration clear enough, and also the limits of it and where it gets all fuddled up in ego-
trips, or love trips, or power trips, or fear of having or not-having trips. But he was 
impossible tonight. When I told him about the competitiveness of colleagues or friends, 
he just sat silent. He didn’t want to listen. And when I pointed it out, he agreed. I said it 
was a put-down, and he said I was wasting time. When I said I was exhausted from 
seeing so many clients, he told me not to feel self-pity. When I said I felt weak and 
helpless, he told me to be strong. He certainly wasn’t comforting me. He also said, “You 
are killing this plant.” I got angry at that. I haven’t had a minute to do the cure he 
suggested, to go and get more soil and repot the plant. I have been tired. “This plant will 
die,” he says. I can’t stand it when he makes heavy-duty judgments like that. Maybe I 
should let him off the hook and view him as a friend, not a guide. 
Juan was telling me, in no so subtle fashion, that my involvement in my own concerns was 
keeping me from being aware of the plant, of a living thing that needed my care. He was telling 
me not to be so concerned about petty grievances and focus on the real issue at hand, the thing 
that needed real tending to. He was asking me whether I noticed the things around me. Yet this 
was also the period of time in which things were being whacked away from me at what felt like 
an alarming rate. Any role or artificial structure that I would try to pin my sense of identity to 
was firmly pushed aside. 
My life was starting to feel like a bag of marbles that was suddenly loosened on the floor, 
and I was desperately trying to snatch them up and assemble them again in one place, looking 
under tables and behind doors for ones I might be able to keep when Juan wasn’t looking. It was 
a crazy time. If I told him I was invested in my job, he started to attack the importance of my job. 
If it was my house I was attached to, well then that attachment was put under scrutiny. Favorite 
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foods, favorite people, favorite books, favorite times of day, even favorite miseries! Everything 
was assaulted and disparaged as a potential source of gratification for the ego. 
Here is where Juan begins to look and sound like some of the harsh and ascetic 
disciplinarians we associate with traditional yoga, the ‘master” who snatches away any 
semblance of worldly attachment or clinging with a swat from a stick or a gruff verbal exchange. 
It never really felt like that, because of the warmth and lovingness that surrounded all of our 
contacts, even the rough ones. But Juan was quite skillful in weaving logical circularities around 
the rational mind. Carrying the mind, dipping and bouncing through almost logic, until it gave up 
in exasperation. It is important to remember that the giving up was always to something greater, 
to a solid and tangible reality that held a greater fulfillment than anything the ego with all its 
willful tenacity could offer. And because Juan, and Sri Aurobindo, are adamant about the 
integration of experience into the outer life and nature, pressure was never put on the ego for 
purposes other than to leave room for the other, sweeter thing which was trying to be heard over 
the insistent clamor of the vital nature. 
The vital does not let go without a fight however, and generally responds by withdrawing 
energy from the action. The result is a peculiar sense of emptiness, an inability to relate to 
previously loved objects, people, and events with the old sense of zest and enjoyment. I learned 
soon enough that these experiences, however painful, were part of the process of letting go and 
should not be taken as the permanent outcome of the Integral Yoga. Juan would say, “What’s the 
good of a passionless, dried-up, yogi?” This was reassuring because I felt this work was for love 
of the earth and life and people. Having a Latin guide who loved music and dancing and good 
coffee made a difference too because these passages through the bare places, unavoidable in the 
yoga, felt particularly painful. On April 9th I wrote: 
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The weekend was marked by a peculiar almost-depression - a sense of longing really, and 
lack. An emptiness replaced the usual feeling in my heart. The world seemed bleak, 
devoid of meaning, plain really, though not sordid or bad. I felt no aversion to the things I 
encountered, but I did not feel drawn to them either. 
My first approach to this new drop in consciousness was to try to climb out of it by using all the 
new tricks I had learned in the yoga. These were methods my mind had grasped conceptually 
which I tried to impose upon what was a very natural progression of the movement. Of course, 
they didn’t work. Soon enough I was feeling pretty wretched. Juan called and said he’d come see 
me after my last student left. I was not long on patience however, as I was annoyed at my 
inability to cope with this new “mood” on my own: 
I waited awhile for the sound of his truck, and then an old fear fell into me, as though 
from outside and long ago. “He really doesn’t want to come…I’m a pain in the ass…he 
wants to drop me as a student, I’ll never see him again.” My thoughts spiraled down into 
the old abandonment depression. And then the independence theme: “I’ll show him…I’ll 
do it alone. I don’t need him…he’s probably trying to teach me how to be self-
sufficient.”  Then, as he had predicted, the mind took hold and I began to doubt. “I’m 
tired of this whole ‘inside’ trip. I miss my old world. He’s probably some kind of cult 
figure, full of vanity and ego. He gets me to empty the world of meaning, then doesn’t 
show up when I need him.” By this time I was curled up in a ball on the floor of my 
office, my stomach gripped up in the familiar despondency I’d come to see as part and 
parcel of the recent process. “Who needs this,” I thought, “just to become a more aware 
therapist? This is agony!” I decided finally that I’d had enough, and after scribbling him a 
note: “Juan, I’m feeling bad so went home. Please call if you can. Thanks, Sue.” I 
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thought that independent and polite enough. Please call? Goddam, I was in misery! I felt 
that I’d weathered the weekend ok, but I really couldn’t bear to go one more day on my 
own. I’d tried so hard, yanking myself up with each meditation, sinking to the normal 
grayed-out world with every social contact and after sleep every night. 
Once out of the campus, I flung myself into a typical way of coping with an ordinary “bad 
mood,” by lunging into the world of the old and known familiar satisfactions of my usual life: 
I drove home, feeling better with the distance from the tiny room in the immense castle 
that has become our meditation chamber and my office. I enjoyed the sound of the car, 
and the sense of contact with the road, looking at all the shops along the way. Once 
home, I walked inside and drank in the beauty of my plants, the color of the wood, the 
objects that had endorsed my life for so long. Thank God for the outside of things too! 
But the relief didn’t last long. I even grabbed for a pin my grandmother had given me, in 
an attempt to give nostalgia a last chance. Not much was working. 
He called shortly, and agreed to come over. “An emergency house call”, I thought. I wonder 
what he’ll do. None of my own methods had worked, and I really wanted to learn something 
new. What he did was truly surprising and unconventional in the therapeutic sense: 
He came in carrying a record of Inca music which he asked to put on the record player. I 
got him some coffee and he started asking me questions about how to stretch canvases, 
mix colors, all kinds of away-from-the-point things. Every time I tried to talk about my 
miserable state he would start humming to the music and ask me to listen to it. Finally he 
let me talk, but he didn’t seem to be listening to the words. He appeared to be 
concentrating and he closed his eyes when I talked. I could feel tension leaving my arms 
and shoulders, and a harmony falling into me. Finally he said, “You know, when the 
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world looks like that it is the way it really is. And when that happens you can’t remember 
what it looked like the other way. It seems like a dream.” I didn’t entirely agree with him, 
and was suspicious of the answer because it certainly didn’t make sense. He seemed to be 
keeping up a discussion to distract me. Whatever he was doing, I was calming down. I 
told him how stupid and dependent I felt needing him like that. “I would need someone to 
be there too, if I were going through this.” I felt baffled but realized it was something 
related to yoga that my psychologist’s mind could not fathom at present. “Would you 
read me something?” he said. He selected a passage in Savitri. I picked it up, 
embarrassed, hating the whole process. I read coolly, calmly, while incredibly impactful 
words sped past my heart. My voice was thin, hollow. I hated it. I knew he heard, but I 
was afraid to understand his painful grimace when I ended. “You know what is going on. 
Use your intuition.” “I can’t guess what your face is saying.” “Try.” “No.” Impasse. “Did 
you understand it?” “Yes,” I answered abruptly, but the tears started tumbling down my 
face. My heart melted and a little air had been let in. 
I describe this event in detail because it has so many elements which differ from the typical 
psychotherapeutic model. Juan’s method of distracting, soothing, and demanding activity - with 
the goal of inhibiting verbalization of one kind and insisting on expression of another awareness 
- served very important functions.  
First, I felt better almost immediately. Because of that I found myself doubly compelled 
to find out what he was doing. I was a “client” in need getting a new and very different kind of 
help.  
Second, he was modelling the nature of that help in a very precise way. I could see what 
the “therapist” in this situation would and could do. It was so beyond anything in my present 
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vocabulary that I needed to experience his method to understand.  
Third, it became increasingly clear that I was engaged in a didactic journey of discovery 
of the workings of human nature on a very different level than the one offered by psychology. 
Distracting, detaching, and moving the consciousness away from the problem also moved it 
away from the source of that problem, giving it fluidity, perspective, and the capacity to change 
what was going on. With enough detachment, I could readily see the grip that my emotions, my 
mind, and even my physical being had in maintaining the problem within my consciousness. 
Juan’s insistence moved my consciousness away from the problem so that it no longer served as 
part of the problem. 
He loosened the fixity by a whole range of means I was just beginning to understand. In 
the process I learned about the power of detachment and the qualities of human nature that resist 
change and movement. It is one thing to know about “resistance” and quite another to experience 
it in every part of the being. Juan was letting enough of his hand show to maintain the diligence 
and curiosity of his student. I knew that there was spiritual force supporting everything he did, 
which lent the feeling of ease and simplicity to his actions, but at the time my goals were limited 
by these first glimmerings of possibility for psychology: 
“Juan, how did you help me?” “You have just got to love and let the thing happen - get 
out of its way, not sit there and look and question. It’s very easy, with no effort.” “Will I 
be able to help people this way?” “Yes, of course, you already are!” 
 
At this time in the journey we were transiting what Sri Aurobindo calls the vital ranges of 
consciousness - the upper vital which corresponds to the emotional being at the heart, the middle 
vital at the solar plexus which is engaged with life, and the lower vital located beneath the navel 
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and above the physical center of consciousness in the Aurobindean system. Each of these centers 
has a corresponding mind that one can recognize in its form of expression and the range of its 
concerns. Each center also has a corresponding ego that tries to claim all of experience as its 
own, magnifying any event in the light of its own needs and demands on life.  
The nature and purpose of the learning at this time was watching the action and the 
response of these levels of consciousness as the light brought each of their elements into view. 
The goal was to begin to view all the actions of nature from the vantage point of the psychic 
being which is situated behind the heart center. Light is thrown from this center onto all the 
workings of the surface vital nature, which is the usual stuff of concern to psychologists: all the 
grievances, demands, angers, sadnesses, and so on that make up our daily life on earth. In the 
process, all of the life concerns of the individual are brought into the open, assessed in terms of 
the deeper needs of the heart element, and either dropped from the nature or integrated. 
Gradually, the inner vital being with its larger, calmer, more deeply passionate capability to deal 
with life is liberated as the surface personality quiets and opens. Activities in life continue, but 
with a new charm and peacefulness that the inner vital being brings from the psychic. This 
process is, however, marked by considerable upheaval and anxiety and depression as the old 
fixity of the surface personality is enticed to loosen its grip and permit a new kind of rhythm to 
emerge. The loving presence of the guide through this turbulent time is essential, as well as the 
love for and trust of the student for the guide. The guide is the external reminder of the inner 
psychic force, and supports the student in negotiations with the vital nature, which admittedly 
can become quite overwhelming at times. 
Unlike psychoanalytic process, the elements of the surface vital emerge into 
consciousness at a very rapid-fire rate and are not examined or held up for lengthy scrutiny. It’s a 
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bubbling up and moving away from a kind of action, which though painful, contains only the 
pain of resistance. Memories, desires, longings, losses and all the qualities proper to the 
emotional being emerge in a kind of uprush of action that is really too fast to follow. This is a 
very good thing, because if the mind or emotions would insist on grabbing hold and knowing or 
controlling the action, the process would not only be three times as painful, it would be three 
times as long and might possibly never get done. 
Juan’s presence sustained the psychic pressure during those difficult times when vital 
uprisings and rebellions turned the experience into a chaos of inner, and occasionally outer, 
discord. When the vital would take the lead in my daily expression, Juan would serve the role of 
the psychic element within me that was being clouded over, and would insist over my clamoring 
that it be heard. In this way my inner conflict was externalized, a liberating movement in itself, 
although quite taxing for the guide. When the vital would quiet, the psychic would lend itself to 
the movement with all the sweetness, light and joyfulness of its nature. These were uplifting and 
occasionally transporting experiences. On April 16th: 
I found myself having an uncontrollable fit of laughter on the way home from work in the 
car - not uncontrollable really, because I could have stopped it at any time, but 
wonderfully liberating. All of my previous worries and concerns that I had been clinging 
to so tenaciously came swimming up to my consciousness to be revealed in the light of a 
suddenly renewed perspective. The result was a sense of refreshing freedom, of immense 
relief that what I was so intent on worrying about and carefully judging and figuring out 
was not really that earth-shatteringly important after all. It loosened the sullen seriousness 
with which I approached life, the mortgage, work, and research, making it possible for 
me to go back to the same old things with a markedly altered way of being. I could see 
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the possibility of acting from a position of detachment that was neither cold nor uncaring, 
but warmly capable of assessing what was necessary and what was not. To be detached 
into the mind is one thing, to be detached into the gentle rays of the heart is another. 
The descending light was also beginning to make its presence felt at the first fringes of the lower 
chakra, the seat of the physical, which resulted in an increased sensitivity in my body. In my 
meditations, I noticed that the light seemed to be remaining at this level. On April 22nd I wrote: 
I have had a very sensitive awareness of heat around and within my body, both while 
meditating and at other times as well. Sometimes it centers itself in the middle of my 
back, after streaming through my head and around my face. Then it becomes a warm 
globe of light that slowly moves down…It’s all very pleasant, although my mind gets 
brought too much into play. I have been aware of Juan’s words not to force anything, but 
let it move, at what ever pace it chooses…There is a sense of warmth all around me, and 
of course within me. I feel enveloped, and it is very pleasant, very blessed. I feel 
protected, and also guided. 
This was another stage in awakening process of Integral Yoga. This sensitivity to heat was the 
second experience during my journey with Juan that could correspond to the rising of Kundalini 
in traditional yoga practice. The first experience was the response of the inner vital to the heart 
opening while I was in Florida. During this second experience the heat and pressure I felt could 
have been due to a new and deeper layer of consciousness being affected, where yet more kinetic 
energy was released. In Savitri, Sri Aurobindo describes three separate incidents of this 
awakening, and in each one a different part of the being is influenced and signalled by a new 
sensory component. Each time, the experience takes on a greater degree of intensity and depth. 
For Sri Aurobindo, the Kundalini energy is the expression of light in matter, and it only 
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becomes liberated in response to the light from above. Each aspect of the being recognizes and 
beckons the other as opposite expressions of the same thing. When the meeting of these two 
energies occurs, duality ceases, integration is brought to the being and an awareness of unity in 
the universe enters the consciousness. Sri Aurobindo’s system views the awakening of Kundalini 
as a potential natural occurence in the course of yoga, rather than as an end in itself. If the 
Kundalini rises as a result of the psychic pressure from above, it is welcomed as a part of a 
greater unfolding occurring in the person. 
In traditional yoga the spiritual experience usually begins with an ascent from the bottom 
chakra up through the neurophysiological system to the crown of the head. Most of the accounts 
and explanations of the Kundalini phenomena that I encountered in the literature emphasized the 
physiological aspects of the experience, and attempted to offer biological explanations for its 
occurrence and outcome. For if the awakening comes suddenly or into a vehicle that is 
unprepared for the intensity from below, an incredible amount of havoc can occur. The body can 
suffer considerable damage if the energy is unable to flow through the proper nerve channels. 
The hope is that the vehicle has already been readied through years of discipline in which body, 
mind, and emotions are prepared for the uprush of kinetic energy through the system. 
Seen as a purely physiological phenomenon, the person undergoing the experience has 
very little with which to meet the havoc he or she is experiencing within, other than to feel that 
something is going on for the purpose of personal enlightenment or growth. 
When the physical sensations or emotions rise to the surface of the consciousness, the 
mind is thrown into confusions if it has not learned sufficient calm to cope. Mental distortions 
can arise as well, compounding the problem, if a potential for cognitive understanding is not 
available. 
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If improperly guided, the sense of power that is released in the process can be construed 
by the ego as a sign of individual strength, and the person appropriates a feeling of power that 
was not his or hers to begin with. There can be outbursts of temper, excessive sexuality, 
emotional upheaval, mental aberrations, and a blockage of energy which  can result in severe 
physical ailments in an unready system. 
Furthermore, the experience can be seen as an end in itself, as an epoch-making event 
which can lead one to nirvana. Thus when taken in the wrong perspective, this experience lends 
itself quite readily to a sense of spiritual competition or can put an outer limit on possible 
spiritual attainment. This result is known in the literature as the “Kundalini Casualty”.  
Many clinicians are already aware of some of the results that can occur from misdirected 
spiritual endeavors in which the Kundalini rises, whether unexpectedly or in a person who is 
simply unprepared for the experience. The vital emotions, still not clarified by previous work, 
flood the awareness with a rapidity that makes integration almost impossible.  
Instead, if all goes well the kinetic energy rises through the system with what is 
considered a cleansing effect on the chakras, with the result of an expanded consciousness when 
the new energy becomes integrated into the body. 
When the psychic pressure spreads down from the heart before a rise of spiritual energy 
occurs, there is more room in the higher centers for the rising energy to enter than in the case of a 
solely physiological preparation. Prepared this way, the rising force also faces less resistance 
than in a system that lacks the capacity to receive such a great amount of energy. Thus an initial 
opening at the heart permits the entire experience to be seen in the light of the psychic 
awareness, and guides it with gentleness and love. 
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With repeated transits I became used to this flow of energy and to the experiences that 
resulted from mental, emotional or physical conflicts blocking this movement. I became aware of 
the centers in a very graphic way as the result of the energizing of the physical. Through a 
process not unlike biofeedback I learned which parts were not gaining expression. The increased 
sensitivity brought a greater capacity for understanding and control. Physical blocks appeared in 
the form of headaches or backaches when I tensed up against a feeling or thought. I gradually 
learned to relax the tension and permit the flow to continue. From within, I was learning to align 
my body, to relax totally, and become aware of responses to external events in a very direct way. 
All the things I had read in books on body-awareness, bioenergetics, relaxation, and 
breathing techniques took on a reality way beyond any cookbook formula I could apply to my 
work or my own awareness. Juan carefully taught me techniques to cope with the blocks which 
easily returned when I “forgot to remember how to live with this new sensitivity”, like when I 
learned to cope with a yoga headache: 
He brought a chair into the room, exchanging the one I usually sit in. He said my spine 
had to be very straight, like a hollow tube, my shoulders relaxed, my neck back against 
the chair. He asked me to breathe slowly while he pressed the very top of my head with 
his thumb dead center. A heat began to permeate my head, like someone had poured hot 
coffee inside my brain. But fear bucked me up, and I would not accept it. The headache 
stayed. “Every time you insist upon thinking you bring back the headache.” Finally I 
acknowledged the block, and the headache was gone. 
With the change in my nervous system, I started to become acutely aware of the feeling states of 
the people around me. This was of great help with clients, as I could “hear” what level they were 
coming from and could sense in my own body where their energy was blocked. But this 
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increased awareness was not altogether pleasant. I knew if people were angry or upset or 
depressed or aroused or liked me or not, but did not yet have the calm to simply notice where 
things were and let them be. My mind still struggled with preconceptions of how the universe 
and its inhabitants ought to live, and did not take well to simply observing what happened. There 
was pain in my observations, and recoiling, until a greater degree of detachment permited me to 
see the way things were and let me choose or not choose to do something about it. 
This is the phase of the journey when many followers of a spiritual path become acutely 
aware of sounds, vibrations, physical touch and taste. The mind is brought into play and starts to 
classify objects and people in terms of high or low “vibrations”. These perceptions are actually 
projections of an awareness of inner realities that are within all of us, but the ego of the seeker 
begins to offer to the world what he or she has difficulty coping with inside.  
Food, people, and environments are subjected to intense scrutiny. Judgments pervade 
daily life to the point that what begins as an attempt to transcend duality becomes a study of 
duality as an end to itself. Since I viewed yoga as a path towards harmony, not towards further 
division, I was well on the look-out for the growth of such traits in myself. The sensitivity would 
have to serve a higher purpose, it could not be used as an excuse to withdraw from humanity. 
 
My struggle was to continuously integrate the new awareness with the outer activities of 
my life, which is a fine goal consistent with Integral Yoga. But my overeagerness to pursue these 
ends frequently resulted in a rush to put what barely had time to settle within me to work. It was 
as if I were telling a wave when to withdraw, and when to approach the shore, and being ever 
fearful that it might forget the shoreline altogether and prefer the ocean to the land. A guilt grew 
as I watched the longed-for “centeredness” increase. On April 24th I wrote: 
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Will I become passionless and detached? I have visions of a wandering Sannyasin, 
passionless, not caring a flick about the things of the world or loved ones. Everything is 
becoming dwarfed by the blinding beauty of the light. I enjoy the non-attachment of not 
“needing” the constant company of friends, phone conversations, movies, parties and 
such. I have even become less afraid of death. 
I’ve become more self-reliant, calmer, more capable of reading and concentrating 
- even of writing. My relationships with my family, previously marked by a kind of 
fearful control on my part, have become clear, quiet, accepting, full of peace and space. 
I felt that I was going to have to choose between an inner life and life in the outer world as my 
mind constructed false divisions as the result of inadequate understanding. Juan reassured me 
very patiently when I told him how ten years earlier I had sold all my worldly possessions in a fit 
of overzealous and mentalized spirituality: 
He said that that kind of sacrifice is foolish and unnecessary, that it was a casting out of 
the continuity from the past as well as cutting myself off from beauty that I had gathered 
around me. I really was not understanding. What is harder for me to take is the sense that 
is growing in me of some how finding less value in objects and people that I had 
previously cherished - even clung to - that their color and importance for me was 
diminishing in the light of this other thing that is taking hold of me. 
I was looking for guarantees in the process, and was not willing at that time to let the energy 
move me to wherever it needed to do its work. I fought against the natural tendency to withdraw 
while the period of oversensitivity passed into a wider awareness. The result was that I forced 
myself to engage in activities that might be considered quite reckless from the yogic standpoint. 
Juan cautioned me against the extremes of either leaving everything for an ascetic life or 
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senselessly bombarding my nervous system with unnecessary stimuli while a transition could be 
made. But I fought against him as I fought against the inner wisdom that was suggesting I simply 
let my consciousness move inward for a little while. It was like Carlos arguing with Don Juan 
who cautions him against approaching a group of seemingly innocuous strangers. Don Juan yells 
at him that he is not the same as before, that he is too open, and that these people would not be 
good for him. 
Like Carlos, I cringed at the possibility of having to exclude people or things from my 
world, and was bewildered at the need to do so, if even for a short time. I didn’t want to live in a 
monastery, and it was not exclusiveness I was after. An experience finally convinced me that I 
had better listen to the wisdom that was being offered: 
I saw a student today who was very unpleasant. She was contrary and negative and I had 
the sense that she was not very sincere in asking for help, but preferred to have me do all 
the work. I made the mistake of moving out to her in a very warm way, trying to reassure 
her. But that was not what she wanted. It’s clear that she preferred to toy with me, that 
she was more interested in power than anything else. And I fell for it in a very foolish 
way. I found myself fatigued after the session, totally enervated. I kept thinking about 
this client I had seen, and couldn’t relax. This incredible energy started rushing all over 
my body. I started to shiver and feel very sick and strange. Juan came in saying that he 
had sensed something was wrong. I was quaking all over. He said that he felt that sooner 
or later this was going to happen unless I started to listen to him. I kept thinking about 
this student and was feeling very dreadful. Suddenly I realized that this was her symptom 
- that she said that she felt very hostile to other people and wanted to see them jump, and 
that she had been shivering for the last 24 hours. I’d forgotten about her telling me that. 
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Juan yelled at me not to think about her, “not one thought, just get her out, let her go.” He 
grabbed my arm and brought the energy down through my legs. It would move down 
again, then back up, and finally down. After 15 minutes the experience was over, and I 
felt calm and perfectly fine. 
When it was over, he explained the importance of my learning how not to open to certain people 
until I learned to perceive more accurately where they were coming from and could move them 
away from where they were without getting caught myself. Meanwhile, while this clarity was 
forming, I should remain within, not detached, but very protected, and let people come to me. 
This seemed strange. I was so used to reaching out with my heart. I had apparently been doing 
this indiscriminately, looking for the supposed good in people. Now I had a warning system, and 
it was my own gut and growing capacity to acknowledge less than beautiful feelings in myself. 
To the extent that we can see things in ourselves, we can see them in others. If we are blind to 
them in ourselves, we are equally blind to these capabilities in others. Unconsciousness leads to 
vulnerability. It is one thing to see the sharks in the water and decide to fight or move away. It is 
another to fool yourself into thinking that they are not there. Juan was working to make a fighter 
out of me, and the first lesson was to perceive with clarity. My Pollyanna stance towards the 
world was taking a beating. 
I learned several psychotherapeutic lessons from Juan’s handling of this situation. Several 
supervisors in the past had worked to have me learn the wisdom of a more non-directive style, 
one that was less supportive, that would force the client to move toward me, that would use their 
discomfort as motivation. I always felt that this was a power ploy, and avoided it. Here I made 
the first steps to understanding confrontation in the true sense. I learned to sit back and permit 
clients to see their behavior and sense their feelings without needing to protect them from their 
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own awareness. This detachment also permitted me to see where they were without being afraid 
of alien feelings. I was learning about human potentials in both directions - the beautiful and the 
ugly - and what I didn’t have to avoid in myself, I didn’t have to avoid in the clients I 
encountered. 
This was also a lesson in the power of thought, and a variation of what the behaviorists 
call “thought-stopping.” I wrote: 
Every time I thought about her it started all over again. It was like thought-stopping. 
All obsessional thoughts, all worrying and nonsense that therapy thinks you can just work out if 
you just keep talking about it - it just doesn’t work. I’ve been taught in my training that if there is 
something worrisome to deal with, to go more deeply into it. With this process it is the opposite. 
He kept saying, “Don’t feed it, starve it”. It was a very powerful lesson. 
The increased sensitivity that I was experiencing at this time was also due to an 
expansion of consciousness into what Sri Aurobindo calls the “environmental ranges”, which is 
an awareness of interchanges between people, thoughts, emotions, the influence of disease, etc. I 
was not yet aware of the way the “protective envelope” that surrounds us needed to be cared for, 
and was quite open to impingements from the outside during this part of the journey. I had 
clearly misunderstood Sri Aurobindo in my desire to intersperse daily activity right along with 
this new awareness, without taking necessary precautions during the period of transition. Juan 
suggested that I pull in more, limit unnecessary outside activities and contact with less than 
benign colleagues and friends. He felt that neither one of us had the luxury of isolation in an 
ashram setting and that, for a short while anyway, I should show reasonable reserve about what I 
was involved with and with whom. Later, he promised, I could return to my normal pace with an 
enhanced sense of centeredness and ease. I glumly complied, which quickly resolved any false 
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notions of “being in” or “being out” that my mind had artificially created anyway. I felt suddenly 
free to follow the direction that the energy was leading me, and not demand that it conform to the 
standards of my social conscience. 
Almost immediately, things took a turn. Free to quietly move a source deep inside, I 
found to my amazement that I could quite competently act from that place. On April 26th I told 
him how wonderful I felt, and how creative I feel when this thing starts going in me, and that it 
felt totally effortless to be with my clients that day. I felt that I was riding on this feeling in 
everything I was doing, and moving totally creatively, liltingly, gracefully, comfortably, through 
some wave of intuition, awareness, and exchange. It was just a remarkable feeling. As a result, I 
developed a critical perspective about the way I used to do things therapeutically, and welcomed 
the change. 
I was beginning to sense the way that intuition functioned, and it was not in the sudden 
blasts or “breakthroughs” that were described in textbooks. It seemed to play itself out more as a 
continuity, a tangible flow of something very free and very flexible that moved to clearings 
where truth could reveal itself. It was full of delight and depth, and a very restful place to live 
and act from. 
Juan shifted his strategy with me once again at this time. (Dear Lord, when wasn’t he 
shifting his strategy?) He started to push me for very concrete expression of what I was 
experiencing in words. I found this very difficult, not because the perception was not there, but 
because I didn’t know it was there. A sense of shame and all the tricks of the ego held me back to 
protect me from exposure and to prevent change. On April 30th I wrote: 
In his presence I am sometimes very awful, like a recalcitrant child, and do not want to 
give him the benefit of my growth. I keep very silent about changes I am experiencing, 
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and it upsets him. He wants to know, clearly needs to know in order to pace things. Every 
time I start to hold some thought back he shouts, “say it.” If I don’t, he says it for me, so 
it is becoming pointless to keep it back and he is clearly making me exercise my 
expressive function, and my courage. I feel myself becoming stronger in this way, 
something I thought would never happen. 
Juan, by his insistence, taught me to stay located within the new awareness, and to act from there 
- to play the piano, to water the plants, to write, to fight, and most difficult for me: to talk from 
there. 
He said that the energy determines the direction that each person should take. “I do not 
want you to be a carbon copy of me. You will do what is needed for you, in compliance with 
your nature, your abilities, your own soul. This energy is you. You don’t understand that yet, but 
it is you. 
He questioned me closely on my experiences in the chakras, on meditations, on visions, 
on perceptions. He never permitted me to get away with fuzzy-edged approximations or to slip 
into the excuse that things were “ineffable.” If they were beyond expression, he demanded that I 
articulate them as closely as possible until that point was reached.  
This was a very painful process for me, like learning how to speak all over again. It 
amazed me how much words can serve the needs of the ego, to conceal rather than reveal, to 
cover rather than clarify. When I was pushed to say what I knew to be true, it always bubbled up 
with an almost embarrassing simplicity, followed immediately by shame. 
My New Yorker facade was falling away fast and I was beginning to feel like 
Dostoyevski’s Idiot, only without the sense of conviction. It takes a great deal of time and effort 
for intuition to gain expression, for us to get enough out of the way to let it happen, and to 
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recognize and be receptive to it when it does. I wondered why speaking with sincerity is so very 
hard for us, and how we learn to oppose this very natural process. 
The school semester was drawing to a close and there were a myriad of details to attend 
to - meetings, reports, the kinds of contacts that would severely put my functioning to the test. I 
found that I returned from each interaction with a feeling of surprise about how anxiety-free and 
effortless the communication seemed. I no longer planned or worried what I was going to say 
before I said it, or even while I was saying it, and I certainly didn’t think about what I had said 
afterwards either. I began to notice that there was a great deal of time suddenly available, time 
that I previously would have spent planning or doubting or mulling over events in the future or in 
the past. Now though, I approached each task, person, or activity with what seemed appropriate 
at the moment, and then was done with it. I had the feeling of bringing a pervading calm into my 
experiences, which was very bewildering to me at first. But when the calm was lost, when I 
moved outside of it, the ordinary troubles and wrangling and confusion that usually accompanies 
exchange between people was back again in full force.  
This was the interweaving of the new awareness into the outer life. When you are in that 
new consciousness, it seems that everyone is in it as well. When you are not, it withdraws, and 
the surface mentality and way of dealing with life in the usual way returns, and everyone outside 
starts to take on the color and tone of the old heavy ego-concerns. This loss is very painful, but it 
accelerates both the longing to return and the willingness to encounter whatever difficulties may 
lie on the path home. 
On April 30th I expressed concern about the changes that were occurring: 
I asked him about my verbal and cognitive functioning, about what I had been 
experiencing as a kind of global, associational style of speaking and writing. He 
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answered, “Soon this changes. You use fewer words and gain control of it. You become 
hardly aware of talking, and yet people are able to listen and understand what you are 
saying on a deeper level.” I recalled the way he spoke and the night, early on, when he 
described the meaning of the totem to me. He had said that he did not feel it was Juan 
talking at all, and that that starts to be fun, to listen to what is being said, to learn from the 
words that come through. 
I had always been awed by Juan’s use of language, the beauty and rhythm of his words as they 
poured like an ocean from very vast waters of possibility. But he never attributed this quality to 
anything belonging to himself. I had also been seeing a student, a poet and folk-singer, who felt 
that “she” was not doing the writing, that it was someone else entirely (In fact, it was a “he”). I 
could understand this student in the light of what I was learning about the way words can 
sometimes happen. I did not relegate her experience to some form of dissociated state or 
Gertrude Stein-like automatic writing. She came to take delight in these outpourings, learned to 
diminish her judgment of the experience, and has become quite prolific. 
I had always been fearful of speaking in groups, terrified in fact, and had no end of 
symptoms if forced to do so. Part of my job involved teaching and training, and I would become 
overwhelmed with fear before each event. I endlessly planned and memorized what I would say, 
then foolishly blocked when it was time to say it and fumbled with my notes. It is a fairly 
common but nonetheless difficult phobia to overcome. As the journey continued, a new 
possibility of functioning began to seep into my fear. Later on April 30th I wrote: 
I was peculiarly unselfconscious in the training group tonight. I felt very light, as though 
being carried. Words seemed to fall from me. I was not uncoordinated, but very calm, 
and had the feeling that the calm was extending itself outward to the group, flowing 
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towards the people in the room, enveloping us all. I wanted to smile at people, and felt 
very silent in myself, despite the fact that I was talking. It was very strange. I also noticed 
that people seemed competitive and hostile at the beginning, but became cooperative and 
sweet as the meeting continued. There was a delicious harmony, with room for everyone. 
It was a beautiful experience. 
A guidance was forming within me that propelled my activity and choices, always in the 
direction of delight. As I let go of my guilt about leaving the surface nature of my own being, the 
part that bribes and pushes us back to old and familiar struggles, I also found myself turning less 
often to other people for direction. It was a longed-for self-sufficiency that I didn’t quite know 
what to do with. It left me feeling alternately content, guilty, alone, and whole. There was a part 
of me that persisted in offering my dependency to others as a kind of gift. It worried me until I 
got a greater grasp on what true exchange and sharing between people could be. Late in April I 
wrote:  
I went to see K. [my supervisor] this morning, having not seen her in three weeks. I feel 
less and less of a need to turn to outside help and “advice” or supervision. K. is very self-
contained, with a storehouse of answers and an increasingly keen inner sense of direction. 
I also trust the kinds of answers that other people offer less and less, especially since I 
have come to value a display of simple reasoning less. I don’t as much enjoy what 
“psychology” has to say about human beings. I hear these tiny logical constructions as 
very removed from the reality of the human situation. I am guilty about not needing this 
kind of direction. My intuition is growing, and I come to trust it more each day in my 
work. It’s also becoming less relevant to read. I always grabbed hungrily at other 
people’s solutions, and now I sense the struggle hidden behind pompous words. They too 
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don’t know what they know. The results with clients seem to show this more than any 
external evaluation could. They say they feel better, calmer, with more self-sufficiency, 
more sense of self-worth, less conflict with other people, etc. These changes parallel the 
changes I am experiencing in my own life. 
My friendships started to change around this time. There was no longer the need for the enforced 
selectivity that Juan asked of me during the period of neonate sensitivity, and I could quite easily 
attend parties and noisy gatherings with a sense of ease and containment. I found myself drawn 
to some people, gently pulled away from others without any sense of superiority or aversion. I 
could either drink or not drink, sit through a violent movie or decide to leave. Rational divisions 
were no longer there, but instead a wisdom about choice that rested on some criteria of rightness 
or balance that did not appear to make any outward sense. 
This became true about people too. As the parts of my own nature became harmonized 
and familiar to me, available to this consciousness, I could understand the workings of each 
level. I didn’t have to reject anything about myself out of fear of being overwhelmed. Given that 
attention is energy, as I learned to simply move away from inner interferences to more finely 
tuned states of awareness, I withdrew energy from them. I also learned to simply move away 
from such interferences in other people. I didn’t have to reject anything, but I didn’t feel 
compelled to pay undue attention to the denser frequencies either. I reached for the higher 
frequencies, the more harmonious qualities in people. If these harmonious ranges of 
consciousness were not there, or not ready to be heard, I quietly let that be and moved away. 
Some people I had known for years watched the changes in me with delight, moving with 
ease and lovingness to a new rhythm we could share. People I had previously found dull or 
uninteresting suddenly showed a new light to me. They had not changed, but I had. I could 
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appreciate in them what I was not capable of appreciating before. They were the sweet ones, 
often quiet, who were waiting for the noise to diminish so that their softer resonance could be 
heard. 
Others, whose aggressiveness I had previously kept under control with my own 
obsequiousness, found the changes upsetting. They found me too detached, inaccessible, cold, 
weird, on some kind of “trip”. They poked around my being to find out what they could about 
what I was doing and worked doggedly to disparage whatever it was they could find. When I 
became frightened that I would lose my friends if the changes proved too abrupt, Juan would 
reassure me that it was just some re-juggling that was going on. People needed time to adjust, he 
said, and if they could, they would stay. If they could not, then their friendship was not that 
compatible with my growth anyway. 
It felt like a real reentry, and I wondered how much we attend to the social environment 
around people in therapy when we expect them to evolve and change within an old social 
system. This was real change, and it is understandable that it would cause ripples among the 
people who were invested in my old role. For example, on April 29th I wrote: 
This path which I walk along so resistantly is helping me more than any training I have 
ever had. I am learning to let people be. I even watched B. last night jump around in her 
ego-fear about my work and how well it seems to be going. I watched her being 
competitive, but I felt the heart thing there, so I didn’t close to her. Later in the evening 
she calmed down and said, “You know, I’m really good around you.” 
What was this new awareness that was starting to make itself known fairly persistently in my 
consciousness at this time? It was not an idea that I was following. No idea could provide the 
subtle guidance I was experiencing in my daily life. It was something tangible that I could 
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experience, sense, move with. It was full of color and sound, and it elicited a very clear response 
from every part of me. Juan called it “a flowering”, but it was the appearance of a consistent 
intuitive guidance in my life that was becoming a daily fact of existence. On May 1st I wrote: 
Juan came into the office to “empty the basket.” This ritual has taken on a humorous 
significance for us. Here is the person who has brought this unique thing to my life, and 
he comes in the guise of a janitor! We laugh a lot about this. He says he hates uniforms, 
but does get a kick out of the janitor outfit. “But it’s the wrong color. Green is not my 
color.” “So Juan, it should be orange, like a fireman?” “More like a red golden orange.” 
He always answers very seriously, but tonight he was hysterically funny. I had brought 
some poetry I had written ten years earlier that he had asked to read. I was very self-
conscious, but as he read I noticed that my throat chakra was opening, and I was 
receiving a great deal of energy at that level. He kept nodding his head in approval. He 
said, “You wrote with such a flow, like a river. These poems give an indication of where 
you were to go.” Then he said that he didn’t understand what I felt I had to hide, and it 
was true, there was little I had to hide from him. I felt beyond all notions of good and bad 
- all I could hope to do from now on was to write as closely as possible to the nature of 
the intuition, the sense of truth. 
As he spoke, I gradually experienced an immense energy flooding my brow 
center. It was like a great silence, very pure, and it fell through me, a very clear light, 
very slow moving, but powerful and immensely gentle at the same time. “This energy is 
so unusual and beautiful, it just quietly moves things out of the way, gently removes 
anything that opposes it…This is the way human beings should feel - happy, contented, 
beautiful - not torn and bound to petty details.” I felt the same way, very light, buoyant, 
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with an ability to look at the details of my life very clearly, although things felt very 
small, infinitesimal in fact. We seemed very high up, quite literally. We laughed and 
carried on cracking up at our levity and attempts to carry on our work with this new 
rhythm. Everything was delicate and light and totally fine-tuned. 
I was learning to move with this new awareness, to listen to it, to accept its gentle proddings and 
definitions. To care for it, so to speak. On May 6th I wrote: 
The beauty is back, a very subtle entity that visits in gentle drifts of heat and sound, 
sweetly wending its way into crevices of my being - the top of my head and forehead (the 
usual upper ‘openings’) - occasionally humorous and inventively persistent. Today it 
found my ears and established itself quite doggedly there to do its work. Of course I’ve 
learned to watch with complete delight and acceptance these peculiar choices and quality 
of operation. 
Earlier in the day I was simply aware of a lightness, a joyous awareness caressing 
objects and people. It brings luminosity, it is in itself luminous and warm and folds itself 
around the things in my world and me. It brings a beautiful sense of harmony and 
openness between people. 
Just as the energy propelled me to action, it could equally demand inactivity and quiet. There 
began an intensification of the kind of “meditation” I described earlier in the journey, but with 
more spontaneity and insistence from this source. Later the same day I wrote:   
When I awoke from a nap before, I experienced a peculiar sense of things being different. 
My ears were burning, and my hands and fingers numb and tingling at the same time. My 
head felt very light. I looked into the darkening room not sure if it was morning, or 
where, in fact, I was. Everything was covered with a golden color. I gradually 
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reestablished some semblance of time and place. I felt unable to act, although quite 
comfortable and happy, and seemed unwilling to engage in any activity but silent sitting. 
I sat there wondering what was happening when Juan called. He said there was a 
considerable force and that I should not feel compelled to do anything, that the best thing 
to do is to simply sit back and permit it to do its work. I tried to talk to him a bit and he 
said, “you really don’t seem to want to talk” and I agreed, remembering the silence that 
fell through me the last time. I recalled Aurobindo’s words about the higher promptings - 
that when he is moved to the activity, the kind of activity compatible with the nature of 
the energy, he moves in compliance. He writes, walks, whatever. And he does not do this 
when he is not moved to do so. He is very cooperative and compliant to the nature of the 
needs of the force. And I recalled Juan’s words early yesterday when we were walking 
around that the real karma yoga is not mental discipline, but non-attachment to your labor 
as a result of being propelled by another force that works through you, that your labor 
follows, not leads, the dictates of this force. 
A new delight in activity started to enter my days as I felt released from the compulsion of 
artificial “accomplishments.” I found that a great deal of work could be done with a minimal 
sense of effort or demand for results. I could focus with ease and clarity on what was necessary 
at the moment and could watch with surprise the strange succession of events that made up any 
one task. Whereas previously I had felt tied to lists and goals and structured planning, I now felt 
released to watch things getting done in the most unexpected way. That evening I talked about 
some of the day’s activities, even the most humdrum held a fascination as I integrated the new 
rhythm into my daily doings: 
I permitted myself to bob along and even do nothing, if that was the decision. I quite 
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contently discovered that I was cleaning up a room very gently, without effort, but 
attending to each thing that attracted my eye. In a very short time of what felt like 
comfortable basking in the sun or swimming in a warm pool, I found the job done. There 
was no compulsion about my activity, and I felt I could stop or interrupt it at any time. I 
found myself doing all kinds of inconsequential things that felt very lovely to do. Then I 
sat in the garden in the sun not fearing the “little animals” (as Juan calls the bugs) as I 
usually do. I read, very silently and without fidgeting, several chapters in The Life Divine 
finding I could understand it totally, compared to the blank my mind took just several 
weeks ago in attempting to read it. Everything was done carefully and methodically, in a 
totally relaxed way. Nothing took effort. 
At about this time the worker in me came to the fore, delighted with the possibility of being able 
to use, or put to use, the new awareness. I was soon to learn that this awareness was more aware 
of me than I was of it, and that it was I who would be put to use for a purpose I could not 
determine or control in advance. But at this time in May the students were leaving and talking 
very positively about the strides they had made in therapy, and I found myself both baffled and 
delighted by the nature of their comments and their very real growth. I had to chuckle to myself 
when I thought, like the student with the folksongs, that “I didn’t do it - it wasn’t me who was 
doing this work.” But the concept seemed a bit magical (I was in a rational doubting state again) 
and I jotted down what I felt were the changes in my therapy approach that I could not 
understand at that stage in the process. I spelled this out in rather rambling fashion, intending to 
crystallize it within a more communicable format later on. Many changes have occurred in my 
work since that time, but in order to share the kinds of awareness that an initial move towards 
intuition can bring, I’ll describe these changes as I experienced them then. On May 12th I 




1. I approach goals differently. By showing students the tapestry I offer them a roadmap 
of where they could be going, a notion of the best that can be achieved in humankind. I 
show them where their symptoms lie in the scale of things, at the bottom of the tapestry 
(or on the surface of their being - the seat of personality) where the vital emotions govern 
life. Here there are security concerns, fears over physical well being, possessions, 
jealousy, anger, dominance, self-worth. Here are all the differences demarcated by the 
ego. These are not disdained, but seen in perspective, and a liberating sense of being 
capable of handling emotions that were previously engulfing becomes possible as things 
are seen in their true size. It is something like a behavioral perspective, in that goals are 
mutually addressed at all in the therapy process, but the goals are addressed indirectly by 
the student’s capacity (and that capacity seems to grow in time) to perceive possibility in 
the tapestry. Because they can only see what they are ready to see at their present stage of 
growth, I move my words to the level of their concern, to give a gentle push in the 
direction of what they can perceive as possible. The words elicit a level of consciousness 
they cannot access yet on their own. 
The tapestry also serves as a projective screen that assesses the student’s capacity 
to utilize intuition in life. This capacity has frequently been a tool and approach to 
learning that they have learned to disdain or that has gone unnoticed. Since the students I 
work with are on the most part underachievers, liberation of a new joy in learning and 
realization of their capabilities can be a tremendous gift. 
By using the tapestry (or using my hands or words or some other simplified but 
concrete expression of the process) I know where people can go, what they are capable 
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of, keeping in my own mind that a great deal has to be done for humanity as a whole, 
realizing that the relief of symptoms is just the beginning. Students are idealistic, and 
respond quite quickly to even the hint that something beyond their own concerns could be 
expected of them. Even happiness is just the start, or the ability to function well in 
school, or not fight with people around, or offer love and reciprocity. These things have 
to be learned and achieved first, but usually they are seen as an end in themselves, the 
point at which clients usually leave counseling. 
2. I have a different understanding of emotional pain and suffering. Pain is the 
result of the closing in of the self around a behavioral pattern or mental construct that no 
longer serves the larger needs of the being. It is a recoiling from growth, a moving 
against what is pushing for liberation. The result is conflict and pain. Growth evolves 
through stages of successive loss - it is a movement away from one thing to another. But 
the leaving, the unclenching, is experienced as intense pain. I can sense the difference 
between genuine emotional pain, which is growth pain, and the kind of suffering that 
senselessly perpetuates itself in the service of stasis.  In these cases the pain of hanging 
on has to be converted to the pain of letting go, so that the pain can go too. This 
willingness on my part has encouraged my clients not to fear their own “growing pains” - 
they learn when it is necessary to say goodbye to a pattern, or a series of relationships, or 
a way of living. I tell them that they can hold my hand, so to speak, as they move away. I 
use myself clearly as a transitional object, a someone they can turn to when turning away 
from ungratifying choices and objects: in the world, while they are moving towards more 
gratifying things. I use the transference in a much more aware way than before, because I 
have real trust in the way that it can be used and the way termination (or moving away) 
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can occur in the therapy setting. This is not new knowledge, but an excitement about the 
way old knowledge can be made alive. 
3. I have a different view of the relationship to the past. I find a greater ease in 
breaking through anger and attachment and blame to parents and the early environment, 
even the usual “precipitants” to emotional upset as we commonly understand them in 
therapy. I no longer place a great deal of emphasis on history. It is there insofar as people 
learn to deal with the attachments of the surface personality, and the havoc that the 
surface personality of others might have inflicted on their lives. But it is not dwelled on, 
and traumatic memory can thereby lose its grip of fascination (for the therapist and for 
the client) and leave. Memories emerge, are looked at, and swiftly moved away. 
4. My attitude towards catharsis has changed. Affect is not something to be seen 
as an end in itself, as curative in itself. It is an indication of movement and change 
occurring within the system. Emotions are permitted, and in the case of tears from the 
heart, are encouraged. But they are not indulged. It is the experience of the feeling in full 
intensity that is helpful, not necessarily its outward expression or indulgence. The 
capacity to perceive and contain intense emotion is enhanced and directly trained, in 
keeping with most theories on ego strength. But neither a blocked expression of feeling 
nor the excessive expression of feeling is the goal. 
5. My understanding of needs has changed. Longings are justified and aired in the 
consciousness, with the goal of calling things by their right names. Some needs are 
misunderstood, misplaced, and can not be adequately met because the person is looking 
for the right thing in the wrong place, or the wrong thing in the right place. This is where 
the harmonizing of the nature comes in, and growing awareness. People don’t often have 
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names to call their ‘higher’ needs. I have found they can talk about sexual longings with 
ease, but not their desire for love or desire to give love. To talk about mystical experience 
in a genuine way has become the shame of the decade. As people grow I find that their 
needs change - the need to have objects, experiences, sensations, other people, is 
deemphasized in comparison to the need to flow towards something and someone. The 
need to love one special person becomes the need to love in a more universal sense, and 
to be open to love in the more universal sense too. 
6. I move more comfortably with visualization and intuition in myself and clients. 
I work with a sense of rhythm and movement that I experience in the presence of the 
other person and between us. I visualize a whole, a sphere, with much capability of 
complex movement within. When I encounter a person I see gaps, blockages, inability to 
move in a particular direction, avoidances. It is a lot like what Fritz Perls talked about as 
“holes in the personality,” or what I used to experience as disharmonies. I press the 
person towards a capability of moving with the greatest amount of flexibility and breadth. 
I want them to be conscious of when their awareness narrows down, becomes dark, and 
the future perspective dims. Then they can return to that same place, if necessary, without 
the fear that they have to remain there forever. They have the perspective then of 
realizing that it is only one room in a very large house that they are moving to, one that 
they have the capacity to leave because they have left before; that while they may need to 
be in for a time in order to understand what being human is about, they don’t have to 
spend all their time learning about that room in one stretch. Psychotherapy traditionally 
assumes that if you find yourself in a depression at a particular time in history, that you 
have to stay there, look around, spend an unusual amount of time and effort to understand 
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(with the mind) how you got there, why you are there, and what keeps you there; and 
then you are capable of leaving, hopefully forever and for all time unless you have a 
“relapse”. The concept of the cycle changes that notion into one in which someone can 
and does dip into depression (or dips downwards at least) for a particular time as a fairly 
normal phenomena, as part of the human condition, as part of a normal cycle that occurs 
in all beings. I watch the cycles in my clients. Everyone seems to move differently, but I 
am not alarmed by a change in mood, and to the extent that I am not, they don’t have to 
be either. And they can quite rapidly move through more changes by not fixing the state 
in mental terms. 
7. I have a different perspective on character or typology. I see people from the 
point of view of the chakras. People are not locked into one chakra, but many stay in one 
because they don’t know how to move to another. I help them gain the ability to shift 
between the chakras. Once flexibility is restored, movement through the levels can occur 
quite quickly, as they develop a fluidity between them. In a larger global sense there are 
people who mostly stay up, who never (or prefer not to) go down. They hug the sky, 
dislike the earth. They can be idealistic, eloquent, or euphoric, but they lack depth, 
intensity, vitality, and passion. There are others who never go up, who are not open 
above, and they lack lightness, movement, expansion, hope, spontaneity, vision, and 
expression. There are those who maintain all relationships on an external basis, who are 
what I call “thrown out”, who spend all their time outside, who get lost in their 
experiences, who are tossed from one person’s mood to another and get tangled up out 
there, who are overly responsive to the weather or to changes in external conditions or to 
other people’s needs, and more. Others do not respond at all and seem to put a block 
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between what is outside and what is inside. They do not have a flexible movement inward 
and outward, and they appear not to be fed. These people are blocked, and seem stiff and 
distrusting. This is different from being a person with an inner life which provides a 
channel for energy to flow from the deeper reaches to the more surface aspects of the 
being and ultimately out to the world.  The goal is for the energy to flow up and down 
and in and out, to breathe through the person. 
Muscle blocks are now very apparent to me. I experience them in my own body 
while with a client. I have learned how to work these out within myself, usually by 
moving the energy through the channels and through a willingness to let it move me, to 
permit emotional expression of whatever is being blocked to come to consciousness. This 
can occur quite quietly, even while sitting in a chair with another person present. It takes 
courage, but usually the feeling is over quickly. I realize that this is a form of “healing” 
which holds many dangers the therapist and must be approached with care. 
8. I talk a lot to my clients, sometimes using my words as a mantra, a kind of river 
of movement, to show them that movement and expression can be wider, broader, more 
flexible, more full of imagery than they thought. I realize that words have power to elicit 
visual impact, and that when the mind can visualize something, the whole movement can 
occur in that direction. I supply what seems to be missing - the anger, the sweetness, the 
sadness, the vision - I move them towards the block in themselves through my own 
expression. And they move with me. For instance, if I use certain words that pertain to 
breadth or calm to provoke a certain awareness, like of light or the ocean or the sky or air 
- I will be moving the person’s consciousness upwards. If they need to be moved down to 
gain some vitality, I will talk about passionate things, about desires and angers, and the 
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sense of being thwarted. And the same occurs if they are too much inside of themselves, 
closed inside or too much “thrown out”. 
At the same time, I also talk less than I used to, and utilize silence in a more 
powerful way. I ask fewer questions that don’t apply. I ask what will elicit the movement. 
Some times I will talk to the inside of the person when they begin without understanding 
what I am saying on the external level. They ultimately move inward and understand 
what I realized they understood. I talk to that wisdom and don’t care what they think they 
don’t know, or whether they are giving me feedback or not. Amazingly, they always 
come through and show their understanding. I never talk to what I realize they won’t 
understand, or don’t have the capacity to understand. I also don’t expect them to 
understand entirely, or they would not need me. I lead them in this way through an 
expression of their own potential for movement, through me. I show them what they are 
capable of, what we are all capable of. I can be quiet, really quiet with someone - but I 
can grab what they need and see where they are stuck very quickly and am not afraid to 
act on that with assurance. It is confrontation from the heart, with love. I know when I am 
off base, and I know when I am clear. I don’t argue with myself, since I don’t have such a 
respect for mentality anyway. I see when a client is trying to convince themselves of 
something, to talk or think themselves out of a feeling, and I move swiftly in and ask 
them “what the hell they feel that they have to do that for”. I tell them that “feelings don’t 
like to be pushed around like that, that they have a right to be there”, and “besides, it 
won’t work anyway, convincing yourself in that manner never leads to permanent 
change”. 
10. I deal with expression differently. If someone is in a depression I meet them 
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where they are, talk with exactitude to where the experience that they are experiencing is 
- I describe the depression or the room that they are in in such detail that they no longer 
have to feel alone there, and they start to cry. Crying is the beginning of the movement, 
the letting go of a state of mind. It is a relief. I see more tears now than I ever have. 
Sometimes someone will come into the room and instantly burst into tears, relieved tears. 
It frightened me at first, but I realized that it came from feeling less alone, less trapped 
with the feelings. They know I understand, that I’m not going to judge them. I’m aware 
too that the energy is warm and comforting to them and that they feel safe enough to let 
go. I don’t have to push for affect, I just have to soften the fears, the blocks, the self-
hatreds, and the angers - and I do it consciously, like you would melt something, with 
warmth and movement which comes from across the room. 
11. Sometimes I appeal to the ego, or to the aspiration for things beyond the ego. I 
remind them of what they are capable of and ask them to get moving already, not for 
themselves, but for the rest of the world, for the people they love, for others. I sometimes 
ask them to think carefully what would be involved if they got better, to help them see 
that they are not the only ones in the world frightened of change, that inertia is one 
particular place we can live in, that it is a quality of the being and of the universe that 
resists and dispels change or the threat of change. It cements the status quo. I help them 
not blame themselves, but realize that they can lovingly untie these bonds, that they need 
not be afraid, that security does not have to mean stasis. 
During this period in May, repeated experiences of a new kind of awareness were integrated into 
the usual round of my day-to-day existence. First came withdrawal inward and upward, then a 
downward movement which marked the “experience.” To bring that experience outwards and 
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into my life in the world, I needed to articulate it. I became familiar with these cycles and learned 
to work with these subtle and complex series of movements.  
As I did, Juan’s guidance took a turn. The sense of benevolence, protection, and warmth 
was there as ever. In fact, our communication seemed more intense and multi-faceted than 
before. However, there was less need for his vigilance or actual physical presence to reassure me, 
as a new and different kind of trust and knowledge about the process revealed itself to me. 
During our times together he would simply show how something was done, using my awareness 
that I was being “taught” by modeling it in himself. The best teaching was always done without 
words, but it has taken me a long time to realize that. On May 15th he came by, and I wrote: 
He spoke about aspiration, and I listened intently, experiencing within my own body the 
feeling of the aspiration, the longing in my heart, the determination in my jaw, the bodily 
sense of willing. I told him about my tenacity, about my stubbornness, and he talked 
about how these very traits were necessary for the bringing down and keeping down of 
the energy. He left, and I felt very determined. 
A short while after I left for a day-long trip with my family to see relatives. 
We got into the car and headed South. There was a descent of peace and silence and 
lightness and beauty - very very subtle. T. experienced it too, and the colors. There was 
blue-green surrounding us, and an amber light above. The car felt as though carried all 
the way. There was no sense of urgency, no sense of goal. The scenery along the way 
spoke beauty to us. There was a richness, and no need to talk except at the point where I 
experienced an inrush of insight that I wanted to share. T. did not want to listen to words 
and I understood. We worked to provide a welcome home for the energy. When we 
arrived at the hotel, I felt moved away from the blasting music in the dining room, and 
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returned to our room. It was a good choice because immediately the energy bounced 
around as though thanking me and whirled around my head and into my hands and found 
spots in my ears. I felt blissful. The family returned and we all fell to creative tasks, very 
silently. In the morning there was some fear that it was gone, but by the time we were out 
it had returned and I felt the delicious gliding feeling in my body, the lightness and peace 
and delight and happiness throughout. We met my family. The energy was very intense, 
and I could barely speak, but the love I felt for these people flowed. It moved in then with 
force and peace and beauty, and I felt that I could move it toward people I thought about 
and loved. 
The senses of newness and preciousness and the need to move with and care for a very golden 
presence were very apparent during this time. My capacity to mingle with people and things of 
the world was growing through an almost constant observation of what was needed at a given 
time to maintain the consciousness in the most flexible way possible. I occasionally fell to 
mental constructs and an annoying inner sense of incapacity to grow fast enough to handle what 
was happening when my sense of responsibility was pushed. There was the frequent trap of 
spiritual pride and specialness that I had seen in myself and avoided in others. I was working too 
hard to protect the presence myself, by my own standards, without realizing that it was 
something mighty that I was dealing with. The presence was not what was vulnerable, but me. It 
was not my job to determine what it needed, but for me to listen what it wanted of me. I had to 
learn slowly that it was not my own precious consciousness that I was dealing with. 
There was a man at the party and he spoke about horrible things - about violence and 
death and frightening things. I made the mistake of opening to him once, to see where he 
was coming from. I found myself saying with shock, “That man is coming from the 
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lowest possible chakra!” It was a mistake. As soon as I made that judgment, I found 
myself falling into a hole, with a sense of being tugged downward. I worked with it 
though, walked outside in the green, opening my heart to the beauty around, accepting 
the tuggings and discomfort of being “brought down” by acknowledging that part of my 
own nature which would respond to what the man was saying. I rejected it and released 
myself and him without blame. I quieted and felt grateful. The energy remained. 
Later, to my surprise, a quite ordinary exchange reversed the experience: 
I tried to be normal, feeling a bit guilty about being different and began to chat with 
people and let myself get lost in things. I suddenly felt down - or rather apart - from the 
flow. Thinking now, I realize it is always there but we don’t fine-tune ourselves enough 
to experience it, that we become too frightened, that the vital grabs and demands and 
makes rowdy and our consciousness clouds. 
It was this constant movement up and down and back and forth that I was coming to recognize as 
the essence of integration and the harmonious working of the human being in nature. Integration 
brings apparently disparate elements into relationship with one another, provides channels of 
communication so that the real nature of those elements can be known to one another, and fosters 
a sense of unity in the being. I was learning that integration occurs around and within and as a 
result of a particular guiding principle, and that that principle had a specific location within me. 
It is the psychic element behind the heart, the seat of intuition through which all the possibilities 
of the being can move with increased flexibility and freedom as more channels become open and 
the consciousness expands. Then there is no longer a division between up and down, in and out, 
past and future, or here and there. 
Juan previously pushed me to articulate what I brought back from within. Now the work 
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took on a new focus. At the end of May I wrote: 
Juan is pushing me, as ever, to a new way of being. Our times together lately are those of 
intense contact, intense silence. I talk until my words thin to a transparency, their 
necessity dimming as the other thing takes hold - the swirl of connectedness spelled out 
in rhythm, sound, waves of heat, subtle touches of light and color and movement. I sit 
with Juan and the words move awkwardly, limply away, and the immensity begins, the 
immensity of what we really are beyond our pretty demand to be what we think we ought 
to be. 
I am learning to trust and move with a new sense of connectedness, and along 
with that comes a new knowledge of the inner workings of things that we tend to 
overlook in our usual scramble to understand. Symbols and lines and forms offer a 
clearer expression of what lies within, of all that can be lost when the mind grabs hold in 
its usual way. 
I am learning that speech and silence are the same thing, that communication 
continues through the pauses, if flow is permitted to happen. With people I love and 
know closely I find less the need to talk. A deep, calm resonance, very subtle, unfolds 
before us. Just being near enforces a recognition of uniqueness - and sameness - at the 
same time. I understand where there is consonance and harmony between people. It really 
sings. 
But I am just beginning to trust this silence, where the need for explanation is 
simply not there, to know that the other knows, and experiences the same thing. Words 
are the awkward grabbing and grappling for connectedness between minds that assume a 
separation, who expect to be misunderstood without a dialogue of clarification, argument, 
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or exposition of one’s own perceptions. That we are alien to one another is somehow 
assumed as the status quo. We are not so alien, but somehow we fear that realization. It 
assumes an acceptance and acknowledgement that what flows in me, flows too in you, 
and flows in all of the rest of us. And that awareness makes the reasons for fighting and 
disagreement all the more painful, because it goes against the basic reality of what we 
are. It is like fighting like but only the ego divides. So an awareness is growing in me that 
inside I am really very close to my fellow beings, that opposition is not all that necessary, 
that separation in the sense of alienated isolation is not all that true. We are unique, as 
flowers are unique, and I hear that beautiful complexity spelling itself out in different 
ways in each person I meet. I wonder why people are fighting so hard for their 
“individuality” when their specialness is there all along, if only they would be come 
aware of it. But it is an inner specialness, a beautiful expression in difference of the same 
thing, not the specialness of achievement or accomplishment, not the feisty, easily 
crushed individuality of the ego. 
I was witness to a process in myself that brought me step by step during those three months to an 
awareness that what can and does occur in me can and does occur in the people around me. I 
have learned that subjectivity, when it is accompanied by awareness, does not have to be an 
exercise in isolation but can be a route to the principles that unify us as human beings. This has 
been a major motive in offering this experience, so apparently “subjective” to the view of others. 
The dealings with the surface aspects of the journey relate to me and me alone - but the deeper 
aspects of the journey relate to all of us, and there subjectivity falls away to the extent that we 
can acknowledge the nature of that sameness. 
Toward the beginning of June the journal entries came to a close. The students left 
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campus and Juan left shortly thereafter. As my intuitive awareness has grown, there have been 
great changes in my therapy approach since the earlier description I included here. I have 
remained dedicated to evolving a way to share the fruits of this experience with others. But the 
telling of the tale had to stop somewhere, so I offer it as the story of a beginning, an initial 
approximation of what can follow when we take the “path with a heart.” 





At this point I will look back to the original motivation that lent force to my exploration 
into the value of intuition for the psychotherapist and the means and methods whereby it could 
be awakened. 
In Chapter I, I established evidence of an interest in intuition in psychological research 
and practice by pointing to recent trends in the Transpersonal Psychology movement. I showed 
how individuals who explore intuition attempt to integrate other cultural perspectives with the 
cognitive model of Western psychology. These psychologists have used both a didactic method 
and (more recently) experiential accounts to describe altered ways of perceiving reality. These 
trends have led to the need for the development of a broader definition of intuition and an 
effective method for it it to be incorporated into psychological thinking and practice.  
Prior attempts to define or or incorporate intuition have failed because intuitive 
understanding demands a true experiential awareness, which puts severe personal demands on 
the individual studying these phenomena. Therapists who have tried to develop this 
understanding of intuitive experience have turned to Eastern traditions and other spiritual 
disciplines to gain a deeper appreciation of intuitive methods. They have been exposed to the 
dangers inherent to the spiritual path for the clinician and the client. Traditionally, this effort at 
integrating spiritual understanding with the ongoing practice of psychotherapy has resulted in 
painful role-conflict on the part of the growing psychotherapist as whether to serve as therapist 
or guru. I recognized severe limitations in the three areas that psychotherapists have utilized. 
1. Traditional psychotherapy, with its roots in psychoanalytic theory, has limited the 
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scope of human potential to the external layers of personality and established an assumption that 
the character will always stay stable. Without a belief in the potential for change, practitioners of 
traditional psychotherapy lack a reason to either seek or recognize change when it occurs, if even 
for a moment. Such fixity precludes awareness or acceptance of the higher reaches of 
consciousness, which become available to individuals who move towards the creative and 
integrative possibilities offered by intuition. 
2. Spiritual practice, as it is currently available to the practicing clinician, poses problems 
for the therapist trying to integrate techniques from these traditions into the ongoing work of 
psychotherapy training. Most of these spiritual practices bypass the need for directly dealing with 
conflicts and concerns at the personality level - the basic content of psychotherapy. 
3. The attempt of Transpersonal Psychology to bring together the offerings of these 
divergent disciplines has its own limitations in its capacity. When either psychologists or gurus 
rely on the spiritual traditions alone without sufficient attention to issues on the personality level, 
they tend to float over important problems of concern. This causes a temptation to bypass these 
difficulties which traditional psychotherapy addresses. At the same time, gurus and guides 
enlisted from other cultures to perform transpersonal psychology bring ill-fitting cultural 
expectations that reduce the applicability of their methods.  
Thus, my assertion is that intuition is a key factor in effectively linking spirituality and 
psychology. Clinicians can benefit from a guided training in intuition tailored to their needs. 
They would find applications for intuition in their work as well as in their daily lives. This 
training would also support the continued study of intuition by providing them with the 
experiential awareness critical for effective research. 
In Chapter 2, I described how psychology has approached intuitive process in the past as 
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part of a search for an effective definition of intuition. I explored various theoretical definitions 
by psychologists of various orientations - behavioral, physiological, clinical, and of those who 
work within the transpersonal psychology movement. I concluded that the works of Sri 
Aurobindo provided the broadest definition of intuition available to psychological (and even 
spiritual) understanding. 
 I determined that an experiential account of a journey within Sri Aurobindo’s framework 
would offer the clearest view of changes inherent in the process of awakening intuition. Because 
Sri Aurobindo has written a comprehensive system of psychology which differs from other 
spiritual systems in its emphasis on the integration of intuitive awareness into daily life, I 
recognized that this method is particularly suited to the needs of the practicing psychotherapist. 
My method maintains that intuition is best developed during a spiritual journey which 
had an intended outcome other than the development of intuition. To demonstrate the value of a 
personal spiritual account as an example of such an experience, I provided ten accounts of 
spiritual journeys undertaken by individuals who were not necessarily psychotherapists and who 
did not speak directly to the process of intuitive development en route to their spiritual goals. 
In Chapter 3, I explained the method of a phenomenological, experiential journey 
resulting in intuitional awakening while under the guidance of a master trained in the methods 
and teachings of Sri Aurobindo. As for my tools, I used a journal of the initial stages of the 
process along with a series of taped dialogues with the guide so that I could perform a post-
experience cognitive examination of the experiential material. 
In Chapter 4, I offered the reader a theoretical model of the yoga of Sri Aurobindo as a 
prelude to the experiential account. I also presented a grounding in the Integral Psychology so 
that the later material could be better understood. 
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In Chapter 5, I shared the description of the guided journey towards awakening during its 
first three months. It was explained in five parts: the preparation, the call, the response, the 
opening, and the integration. The tale was told from journal excerpts, interspersed with 
descriptions of events and explanations I later brought to each experience as the result of 
discussions with the guide. 
In Chapter 6 I have provided a summary of the previous sections. I will present a 
discussion of the implications gained during the course of the research. 
Discussion 
I will assess the value and significance of the awakening of the intuitive capacity of the 
psychotherapist and present the results of a guided journey within the Aurobindean tradition. 
From my reading in the literature and the experience of expansion that occurred during 
the course of the journey, I came to appreciate the need for psychologists to develop a more 
comprehensive way of understanding than currently offered by reason alone. If the nature and 
definition of intuition is clearly understood, therapists and their clients would benefit by 
understanding its integrative potential for psychology. They would develop an ability to 
differentiate between the characteristics of the personality as it is expressed at different levels of 
consciousness - at the mental level, the emotional level, and the physical level - an awareness 
that requires an understanding of how intuition works at each of these locations based on direct 
experience. It thus provides an alternative diagnostic model. 
Intuition itself is integrative in function. It is the process of weaving together these 
different parts of the human personality, and is the means whereby this integration can occur. 
The process of psychotherapy becomes more efficient when this capacity is liberated in the 
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therapist, who can also empower this understanding in the client. An intuitive perspective shows 
the therapist the uniqueness of the client’s character and temperament. It diminishes the 
importance of fixed personality features as the anchor of psychological understanding - 
diagnostic categories become less meaningful. This perspective offers the therapist a less-
restricted view of what each person can become and inspires a clearer path to change. 
The growth of this kind of knowledge among therapists will expand their roles to provide 
a larger range of wisdom and experience. These individuals would understand more of the play 
and interaction in human existence through experiencing events that occur at each level of 
consciousness. Additionally, if intuition is assessed as a higher form of cognition than rationality 
alone, as Sri Aurobindo does, psychologists could make a very great contribution to human 
understanding. They would develop an improved capacity for a realization of the potential of any 
individual they encounter. Possibilities of choice that are now obscure because of the limits of 
our current understanding would become available. 
The goal of Integral Yoga, and thus my own approach, emphasizes the enhancement of 
the individual’s functioning in the world. This approach addresses some of the limitations of 
adopting the methods and techniques of spiritual practice to the needs of the Western 
psychotherapist. These prior methods function by attempting to bypass levels of consciousness 
that are essential to the functioning of the human being in nature. The aim of my method is 
instead to integrate these levels of consciousness. Similarly, the zealous attempts of the pioneers 
of the Transpersonal Psychology movement to incorporate spiritual methods into 
psychotherapeutic practice have erred in the direction of avoiding personality issues by a flight 
above and away from these levels of awareness (Welwood, 1979; Sutich, 1973). 
Sri Aurobindo’s definition of intuition utilizes both the mid-ranges of consciousness that 
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link the outer personality (and thus are the concern of traditional psychology) with the farthest 
reaches of consciousness in the transpersonal and spiritual domains. Intuition is the link whereby 
these two poles of existence can be united in a harmonious interplay. Between the personality 
and the spirit lies a vast range of enhanced creative potential for the human being. As my journey 
showed, practicing psychotherapists could become conscious of many levels of awareness and 
increase their ability to live fully and flexibly. They could learn to bring this enhanced capacity 
for experience to the clients they attempt to help. I fully believe the consciousness of the 
therapist determines the outcome of the therapy. 
My journey resulted in the development of intuition as I passed signposts recognized by 
Sri Aurobindo. This involved an increased understanding of the place and functioning of the 
different parts of the being and their interweaving in the daily shifts and changes that occurred 
over time. My heightened awareness was brought about by a liberation of intuition which had the 
capacity to increase the intensity of my reasoning mind, which evoked a deep passion for life and 
work and brought a greater ease and clarity to my physical functioning. Additionally, my 
sensitivity was enhanced to a remarkable degree along with the capacity to translate sensations 
and perceptions into their corresponding mental structures and images. The result was an 
increased ability to appreciate an expanded awareness of the range of human possibility than 
previously available to my understanding as a therapist.  
This expansion of consciousness included an awareness of not only the higher 
potentialities of joy, elation, clarity, calm, increased perceptivity, etc., but also - because of the 
nature of this particular journey and its method - a keener experiential insight of “pathological 
states” generally known only to the theoretical grasp of psychotherapy. I was brought quickly 
into and out of these states which were simply seen as levels of consciousness. The result was 
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that few aspects of human experience remained alien to my understanding. 
I believe that therapists can learn, under the appropriate circumstances, to bring their 
consciousness through a wide range of possibilities with the result that no client need be left 
alone with a painful and isolating psychological experience. This is not to say that the therapist 
permanently merges with the state of the client in ego-smudging sameness, but instead can meet 
clients at their own level of consciousness and swiftly move their awareness away from the 
painful location, if even for a brief period of time. This capacity to link their own experience to 
the client’s experience and thus help bring them out if emotional pain, is just one of the fruits 
that intuition can offer. This training in how to flexibly move in and out of these painful states 
carries the hope that this skill can be imparted to the patient. 
Along with the immense possibility of identifying with, understanding, and perhaps 
relieving individuals who come to the intuitive therapist for help, a therapist who is growing in 
this way becomes sensitized to the client’s experience to a major degree. This is Sri Aurobindo’s 
“learning by identity”, almost an apprenticeship model, which he considers the highest form of 
learning. This is in contrast with the Western emphasis on innovation which tends to view this 
kind of learning as “imitation” and thus as inferior.  
 This process includes the possibility of a very serious contact with vital and 
subconscious material flooding the consciousness of the therapist both in the course of his or her 
own journey and in contacting material that the client brings into the sessions with an increased 
sensitivity. This makes timing and awareness of limits and nature of human contact during the 
period of change essential. 
The increased sensitivity in interpersonal relationships, the therapist-client relationship 
among them, is not the only danger inherent to this process. All of the dangers accrue from the 
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intensification and energizing of the system resulting from the evocation of the intuition. While 
the positive effects of this intensity on the mind, emotions, and the physical being are immense, 
this same intensity brings great potential to unbalance the normal personality structure. On the 
mental level, the increased energy that is released into the mind moves it away from its usual 
linear capacities and rigidities and throws it into an ever-moving ocean of understanding which is 
never quiet, never still. Yet the more it moves, the more delight is gained. This passion produces 
a change by separating all the elements of cognition from their normal anchors, and can throw 
the mind into what Juan has called “an ever-expanding structure of a wall-less nature”. The more 
the mind becomes capable of receiving the mobility of the thing it seeks to know, the more it is 
forced to change. The mind changes with the nature of the knowledge it seeks to embrace, and if 
it can contain this intensity, it becomes deeper and more powerful. The same process is true on 
the emotional and physical levels. 
When this change occurs the personality becomes divested of the normal psychological 
filters that separate ideas from ideas, people from people and the individual from life. These 
filters form the structure nature has provided that regulates every experience: the ego. The 
process of awakening intuition takes the individual past the natural filter of the ego boundary 
without destroying it. But once the individual has crossed over, there is no option of return.  
It would be useless for such a person to become “normal” again, less sensitive, less aware 
of other people’s emotions or his or her own experiences. All the terrors, longings, demands, and 
fears of other people become blatantly evident to the expanded awareness, along with their 
beauty and ugliness. It is also fair to say that as the intuition increases, the physical absence of 
other individuals is no guarantee of the separation of consciousness from other individuals either. 
While this state impinges on the sense of separation and assumption of individual 
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privacy, it brings with it a beautiful sense of unity and is of immense benefit to the therapist. 
However, it can also be a severe danger to the mental health and well-being in the process of 
change. 
Sri Aurobindo’s work incorporates an understanding of psychology with the spiritual 
aspects of the awakening process in order to preserve the functioning of the individual during 
and after the process of change. A purely spiritual practice without awareness of personality 
issues is a risky endeavor. Certain dangers of the process are diminished when the demands of 
psychological functioning are coupled with the desire for intuitive awareness, though the risk 
inherent to the process remains. 
Implications 
The awakening process occurred at the start of a larger spiritual search, of which the 
development of intuition was not the goal. However, the awakening of intuition had such an 
immense benefit that I immediately sought to share with others some means of its development. 
The motivation behind the study was to explore the implications of training therapists in intuition 
who are not necessarily desiring a broader spiritual undertaking, even though that is how I began. 
My research led me to appreciate the magic and uniqueness of any personal journey. At 
some point I came to a chagrined realization of the inapplicability of much of the process I 
underwent to anyone else’s experience.  
The features of journey I described fall clearly within the guidelines of a very ancient 
tradition of guidance and readiness for guidance, and incorporated an allegiance to these old 
truths. It was painful for me to discover that the method that was used with me and was created 
in response to my own needs and call could not be repeated. At first I understood this as a 
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uniqueness that could be construed by others as the result of egotistical individuality, but I now 
realize it is based on a uniqueness far distant from the usual interpretation of differences between 
people created by the separative ego. This is uniqueness that does not rest in the qualities and 
assets of the personality, but on something far deeper than that. My initial overzealous response 
to the changes that were occurring in me brought in their wake a desire to help others in the same 
way. It took a great deal of working through for me to acknowledge that neither the method used 
with me, nor the guide, was available in the same way to other individuals who might want to 
embark on such a journey. It became clear that any training model for the development of 
intuition in psychotherapists would have to be based on a whole different model than that I 
described in my journey. However, certain principles are certainly adaptable. Constructing this 
new training model for the process of awakening intuition requires recognizing these elements of 
my journey that are applicable to others and leaving behind what was relevant only in my case. 
I presented the five signposts of my journey as landmarks that can be taken as common to 
the experience of intuitive growth as it occurs in different individuals. I have acknowledged that 
the sequence, timing, and readiness for this unfoldment as well as its scope will vary 
considerably from person to person. I also recognize there were key features to the process as a 
whole, which often differentiated my method from others available in the field: 
1. My individualized journey was geared to the needs of the therapist, and it took into 
account my own innate capacities and innate interests rather than utilizing a general method. 
Such a journey was possible because of an individualized external guide. A seeker can find a 
guide capable of giving them something the guide cannot give to someone else. 
2. Readiness for the process of undergoing a change of such complexity was critical. 
While preparation is deeply valued by more traditional and ancient laws of spiritual guidance, 
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contemporary views of the awakening process often ignore the importance of this preparation.  
Intuition has been described in the Vedas as the traveler, the dog that goes back and forth 
from heaven to hell and brings one light into the other. So the first demand that is placed on the 
individual with a desire for increasing intuitive capacity would be a sense of adventure, a strong 
desire for discovery, a willingness to risk, and a demand to get to the essence of things. It is also 
assumed that the seeker has a strongly disciplined nature, the necessary physical capacity, and 
sufficient mental preparation - or that they already have a high degree of psychic readiness. Sri 
Aurobindo calls this special circumstance the “sunlit path.” 
Here the awareness of the guide is invaluable in assessing the readiness of the student. In 
my case, the longing was there, and the search for answers was evident. In turn, the student must 
be capable of asking the guide the right questions to know whether this gude is capable of 
responding appropriately. 
3. Evaluation of the guide through the constant process of discernment was crucial to the 
journey. This process ensured the teacher was and remained appropriate for the student. One way 
of understanding discernment is as a give and take between awe and skepticism.  
In another representation, from Native American mythology, the wise man is depicted as 
a wolf. Traditionally, the wolf has forgotten what he knows. His knowledge is dormant until the 
student shakes it out of him. The student tries to elicit the elusive answers, and is urgent to ask 
questions. In this example, both the teacher and student are being tested. A teacher might use 
metaphors, which tests the motivation and capacity and willingness of the student to move into 
the realm of intuitive understanding, while a student might be seeing whether the teacher’s 
response to questioning speaks to them. 
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Some guides appear irrelevant or inappropriate to one student but match the needs of 
another perfectly. The changeability of the teacher is a highly developed skill which permits 
them a variety of roles with which to teach. A student with a strong and defiant ego needs very 
different treatment than a highly receptive seeker who only needs a small dose of encouragement 
to continue on the path. A guide also needs the skills to change with the needs of a growing 
student.  
Over time, the student’s need for an external guide diminishes as their own capacity to 
directly access the inner workings of intuition is developed and an inner guide eventually 
emerges. My method acknowledges three signposts in the development of discernment which 
track the student’s eventual move towards this emergence of the inner guide. 
First is when the student is capable of discerning an appropriate teacher. Readiness 
involves a capacity for discernment. It is not just a rational process, but comes from a deeper 
sense of compatibility: a felt sense in the body, mind, emotions, and spirit that this is the person 
who is appropriate for a seeker’s growth and that this is the appropriate path at that particular 
time of an individual’s life history. This sense of compatibility can be recognized by a 
questioning of the guide and their motives on the mental level. It also requires a felt sense of 
goodness on the emotional level and careful attention to aversion or discomfort on the physical 
level. This form of discernment is the beginning of intuitive knowledge, balanced by a 
nurturance of the reasoning mind. Once a student has arrived at this clarity, there evolves an 
increased sense of willingness and a surrender to the wisdom of the guide. The guide may 
possess many human failings but still be a good teacher for a particular student. 
Second is when the student is capable of recognizing whether the guide is continuing to 
be a suitable teacher for the student. During the process, the seeker may begin to doubt the guide, 
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testing them further. The guide’s response must satisfy both the student’s rational mind as well 
as their growing intuitive capacity, as discernment is an integrated rational and intuitive action. If 
the rational mind is dissuaded from taking part, it will result in distrust and an unwillingness to 
continue on the path. The mind must always be satisfied, and its questioning for the purposes of 
stability and confidence encouraged.  
Both the student and guide can disrupt the constant give and take of this process. Too 
much skepticism on the part of the student can stop the journey in its tracks. Alternately, a guide 
who does not permit integrated discernment but demands blind compliance may be displaying 
unaddressed ego issues. 
The western seeker is not previously trained in discernment, and is particularly prone to 
fail to recognize an unqualified guide, especially when the guide is coming from a different 
culture. Often western seekers lack the cultural knowledge and participation in long-term 
community traditions to effectively ascertain when a guide is misusing their powers. In these 
cultures, the community has a responsibility to the guide to help maintain their ethical 
appropriateness. 
Third is when the inner guide is sufficiently well developed that an external guide’s 
leadership and protection are no longer required. This development occurs over time as the 
student strengthens their inner wisdom. Eventually the outer guide becomes inessential to the 
student’s continued growth. 
Both the student and the guide acknowledge together that this point has come. It can 
appear in a variety of ways. For me, the direction Juan wanted to take was not appropriate for my 
nature or my goals. His path was no longer mine, and with my newly developed discernment, I 
was able to let him depart. 
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4. The willingness of the heart to lend the necessary effort is also key. The bringing 
forward of the psychic being behind the heart was the keynote of this process and made it 
possible for the entire journey to be undertaken in an atmosphere of love, trust, and a joyful 
compliance to all that was known to be precious and true in this kind of quest. With the psychic 
being in control, most of the pain of change could be carried on with a sense of generosity rather 
than suffering self-sacrifice. This generosity of spirit is the central factor that creates safety and 
permits the person to rapidly traverse the more difficult passages. Surrendering control of the ego 
to a larger purpose is essential to maintaining equanimity in the increased challenges of daily 
existence.  
5. Intuition, as it was approached in my own journey, always demanded an integration of 
inner experience with the daily events of the outer life. Earlier in the journey as I was first 
experiencing increased sensitivity, I was warned to be careful about external stimuli that could 
overwhelm my system. However, there was never any isolation or withdrawal permitted for any 
length of time and it was always required that I find mirrored outside myself of what I 
discovered to be true inside. I was encouraged to constantly bring forth an expression of what I 
had found in the expanded consciousness in the form of speaking, writing, and continued work. 
Rather than withdrawing into a blissful state of inaction, bringing the energy through to the 
world was essential to remaining grounded throughout the journey. 
6. Unlike other methods offered by spiritual practice, not only was rationality was never 
disposed of in the process, it was constantly nurtured during the journey. The development of 
intuition demands a solid foundation in well developed mental structure because of the amount 
of intensity that is released from the vital and subconscious levels of awareness during the 
process. One must have a clear mental understanding to return to at times when the process 
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seems lost in recurrent waves of overwhelming intensity. 
This nurturing occurred through the other aspects of the method. Preparation ensures the 
student already has the highly developed capacity for reason, and that they also want to move 
beyond reason to get a clearer picture of reality. The use of rationality in discernment continues 
to satisfy and activate the rational mind, and integration of the inner experience with outer life 
retains the capacity of the mind for action in the world. 
7. The intensity and swiftness of the method Juan utilized, which itself was a deviation 
from Sri Aurobindo’s traditional approach, demanded the presence of a guide. His daily 
availability sped up the process to a remarkable degree, which increased the intensity of change 
and increased my trust in the process. Regular contact with the guide helped me negotiate 
difficult passages that might have been easily evaded by the ego without such a vigilant 
presence, adding considerably to the safety of the process.  
For an individual to undertake such a journey without harm, the person must understand 
its scope and its possibilities. That awareness can be gleaned from other written descriptions 
available in the literature, but is best experienced when accompanied by an individual who 
knows the territory. 
A Potential Plan for Intuitive Training 
After concluding this experience I developed a program of training specifically designed 
for the needs of the practicing psychotherapist. The program is based on the principles of Sri 
Aurobindo’s psychological system as well as on my own application and integration of this 
experience to the unique needs of the practicing therapist.  
Intuition is the intermediary quality that can be brought to bear on psychological 
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understanding in order to enhance and enlarge its functioning as well as to help the therapist 
move with increased flexibility, creativity, perception, and comprehension in the 
psychotherapeutic process. Therapists who complete this training will develop an empathy and 
experiential understanding of the patient’s situation. This will occur through a new ability to 
flexibly move in and out of a range of psychological states, fostering the creation of an 
alternative diagnostic framework that more fully recognizes the patient’s potential for growth.  
Trainees must display a certain readiness to safely participate in awakening their intuitive 
capacities. A therapist who is close to concluding their graduate education and is seeking to 
augment their capabilities is likely ready. They are already well-trained in traditional 
psychotherapy techniques and thus possess a sufficiently developed rational mind. Hopefully, 
they have a well-developed sense of themselves as a person, such that learning a new way of 
interacting with reality will not disturb them. Finally, as a therapist they should have developed 
the capacity of their ego to safely contain intense emotion. 
Providing this training through a supervision relationship is most suitable because it 
maintains a one-on-one relationship and it permits a forum for safe investigation and expression 
of experiences within the learning process. Trainees would naturally be able to bring material 
from their work which is directly relevant to the purpose and process of the training. The 
supervision would compare and contrast the intuitive approach with traditional psychotherapy 
methods.  
An individualized approach, critical to the awakening of intuition, is the essence of the 
supervision relationship. Each person accesses their intuition differently, which requires an 
assessment by the supervisor as to how to teach the student. The assessment requires a true 
understanding about what the trainee brings as an innate talent, which allows the teacher to shape 
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the program to the specific needs and style of the student. 
Once trained in this approach, the intuitive therapist works with their clients under the 
assumption that transformation is possible. The therapist gathers data about the client’s 
experience by accessing it within themselves. They gain facility with a new diagnostic model, 
and develop a new pacing and understanding of the intervention required. Additionally, they 
make use of an enhanced perspective on how insight and change come about at a deeper level, 
such as how it is experienced in the body. 
What I have described is how intuitive learning occurs, and it has vast implications for 
education as well as the teaching that happens during psychotherapy. By integrating an intuitive 
understanding of the process, the therapist can convey an appreciation for how to facilitate 
change. It is one thing to convince the client mentally, time and time again, to create a 
therapeutic shift. It is quite another to permit the client to “know” in every aspect of his or her 
being, a new way of going about life. This is learning by identity, and it is learning that one 
never forgets! 
This brings me to another implication of the future application of the work in the 
development of intuition. There has been an assumption that an individual wishing to embrace a 
new approach to reality and expand his or her functioning to include intuitive methods of 
perspective and understanding would have to embark on a full-scale spiritual journey similar to 
the one I have undertaken. My suggestion is that this is not a demand that should be placed on an 
individual whose desire is to move to a larger, more embracing and creative way of being in the 
world and sharing the fruits of a more fulfilled existence with the clients who come for help.  
 Previous to this understanding, I shared a fear similar to that expressed by others in the 
Transpersonal Psychology movement that to limit the scope of psychology to something less 
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than the full-scale spiritual outcome would somehow lessen its effectivity. By contrast, I have 
learned that an approach such as the one offered by Sri Aurobindo, can be immensely adaptable 
to problems that are seemingly quite small on the personality level. The intuitive therapist can 
offer a rapid and creative solution to the therapeutic needs of individuals without necessarily 
having to engage in a wide variety of methods and techniques gleaned from spiritual sources in 
order to reap the benefits of an enhanced awareness.  
At first, I wondered if this training could effectively occur in a group setting, and began 
to develop a plan towards that outcome. As a result of my prior sociological research in 
communities, particularly Irvin Yalom’s paper A Study of Encounter Group Casualties (1971), I 
became concerned that such a group would run into difficulties as a result of the highly charged 
atmosphere from the intensified experiences of the individuals involved. 
 An effort was made by individuals eager implement the ideas put forth here prior to the 
completion of the work to establish a group for training therapists in utilizing intuition in their 
therapy. I did not participate. Unfortunately it became victim to the pitfalls that many spiritual 
groups of the time were subject to. Hierarchies were developed that were antithetical to 
harmonious working, splits occurred amongst the members, etc., and it ultimately dissolved. 
Having anticipated this outcome after learning of the formation of the group, I turned my 
attention to supervising individual therapists. The recommendation for one-on-one supervision 
reflects this history. 
In the individual supervision format, I took great care maintain the integrity of each 
trainee’s individual nature and propensities until they felt a comfortable skill in moving within 
this process. It was gradual, experiential, and integrative. It came from within and felt genuine 
rather than a series of applied techniques. Readiness, preparation, and individualization were 





I trust the evolutionary capacity of the human being to embrace intuition as part of the 
daily existence of scholarly and professional pursuits. Although one can encounter difficulties 
when attempting to break the mold of established and fixed mentality, particularly in those areas 
where there is a tradition of linear thinking and method as the only means of arriving at a 
perception of truth, this work demonstrates that such a change is possible and beneficial. 
In this work I have pointed to some of the difficulties of making this cognitive shift 
safely, without destroying the very foundation of a solid establishment of intuition in humanity - 
rationality. It would be folly to preclude or override the necessity of a clear mentality, and the 
benefits of reason, in making this shift possible. I think I have outlined the means whereby I 
believe this very strenuous and potentially hazardous change can be helped to occur, and the 
conditions necessary to facilitate this enhancement of human potential. 
I believe that another future application of this study is the increased utilization of the 
personal account within psychological research. Although this is a method which has been 
repeatedly called for within the Transpersonal Psychology movement by Walsh, Sutich, 
Vaughan, and others, accounts of this kind have not yet appeared which have been dealt with in 
as exhaustive a manner as I have attempted here. This is understandable because of the sense of 
vulnerability and exposure that this kind of subjectivity implies. But if it is assessed that the 
current task of psychology is to open its understanding to the more intuitive approaches to 
reality, then the experiential account would then gain a necessary stature and importance. 
Since intuition does not thrive in an atmosphere of skepticism, criticism, and competition, 
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researchers tend to be hesitant to share the kinds of experiences upon which later conclusions 
and continued research are often based. Nonetheless, I believe that a change in the direction of 
welcoming this kind of work would add immediately to a sense of unity and sharing within the 
psychological community. I hope what I say here will be listened to with care, with the 
realization that it is only a first step to a very vast reality. 
So doesn’t it make sense for the therapist to first learn the sense of this learning? That is 
the message of intuition. It is the gift that flows between us as human beings, that protects, 
enhances, grows and thrives on a loving exchange both between people and within them. For 
therapists to become open to this wisdom has great implications for an evolving humanity. 
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